
* J 


V **->>- 

V%^v . 





LXXII, 


: 1PaAt 

'THE MAHABHARATA 

OF t 

EBISHNA-DWAIPAYANA VTAflA 

TRANSLATED 

INTO 

ENGLISH PBOSB. 


Published and distributed chiefly gratis 

BY 

PRATAPA CHANDRA RAY, c. I. E. 
QANTI PAR V A. 

(Sections CCVII— CCXXII.) 2 



CALCUTTA : 

BHARATA PRESS. 

No. 1, Raja Gooboo Dass’ Street, 
1891. 


( The right of translation is reserved . ) 




ORIENT AND OCCIDENT. 


Late cinema of the British empire show that the Empress of India 
and English Queen is now ruler over more than two hundred and fifty 
millions of subjects in British India. That is an aggregation of sdhlii 
difficult to estimate, and is indeed no mean fraction of the earth’s popu- 
lation. These figures indicate the marvelous growth of England as an 
Asiatic powef Since the great struggle between England and France one 
hundred and fifty years ago. For a time the result of that contest 
seemed trembling in the balance. The issue was doubtful, and non« 
could foresee whether England or France was destined to hold supremacy 
in the east. But the genius of Clive was more than a match for Dupleix, 
his great antagonist, and after many a hard-fought field victory rested 
with the banners of England. 

The commercial value to Great Britain of her eastern possessions cai 
hardly be over-estimated. For several years past the foreign trade ofj| 
India has exceeded .£150, 000.000 sterling a year; and more than half 
that immense commerce has been carried on with the United Kingdom.; 
India imports, more or less, from almost the entire list of English 
manufactured goods, and sends back in return her own native products* 
Of late years the construction of the Suez canal and the extension of; 
Indian railways have exercised an important influence on Indian trade. 5 
During the last twenty years there has been an immense development of 
exports in wheat, tea, raw cotton and cotton yarns, and oil seeds, from 
India. Such a growth of trade is interesting, inasmuch as it concerns 
the great empire of which Canada is an integral part. In the near 
future the expansion of Indian trade is likely to concern Canada more 
directly, as the Canadian Pacific railway is sure to grow in favor as a 
competitive route, claiming Boine share of the increasing flow of traffic 
between the far east and Great Britain. 

That trade follows the flag is an axiom rarely disputed ; and it is 
equally true that trade itself is followed by science, literature, art, re- 
ligion, and the thousand and one concomitants of civilization Since 
the days of Hastings and Colebrooke, India and Europe have multiplied 
and strengthened their bands of intercoure. An interchange of thought 
nnd sentiment has been brought about, formerly believed to be impossi- 
ble. India has learned much from Europe, and competent judges assure 
us that Europe has learned something from India in return. Nowaday^ 
ir is not deemed altogether a myth that light comes from the east ; and 
' *or*,of the best scholars of the age admit their indebtedness to Indianj 
i leaning. At an oriental congress, just closed in England, nine govern^ 
j ments uid thirty-eight universities and learned bodies were represented 
. Under tfo protecting shadow of a great English university, Max Muller 
-•lias printed in its native characters the most highly prized of the Indian 
I Vedaa; and on the banks of Hoogly, at Calcutta, a gentleman, Protap 
iCuaudra R >y, is translating for English readers into their own mother 
^tongue, the gre^ epic of India, the Mahabharata. 
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above all attributes. As the wind keeps away from the fire 
bftat is embedded within a piece of wood, even so persons that 
are agitated (by desire for worldly possessions) keep away from 
that which is Supreme . 41 Upon the destruction of all earthly 
objects, the mind always attains to That which is higher than 
the Understanding ; while upon their separation the mind al- 
ways acquires that which is below the Understanding. That 
person, therefore, who, in conformity with the method already 
described, becomes engaged in destroying earthly objects, 
attains to absorption into the body of Brahma.* 27 Though 
the Soul is unmanifest, yet when clothed with qualities, its 
acts become manifest. When dissection (of the body) comes, 
it once more becomes unmanifest. The Soul is really inactive* 
It exists, united with the senses that are productive of either 
happiness or sorrow . 28 United with all the senses and endued 
with body, it takes refuge in the five • primal elements* 
Through want of power, however, it fails to act when de- 
prived of force by the Supreme and Unchangeable . 24 No 
man sees the end of this Earth, but know this, viz., that the 
Earths end will surely come.f Man, agitated here (by afc- 


* This verse is a cruce. There can be *no doubt that Nilakantha’a 
explanation is correct. Only, as regards bndhyavara I am dispossed to 
differ from him very slightly. The grammar of the first line is thus ; 
‘Gunadane manah sada budhiparAya ; viprayoge cha tesham budhya- 
varftya.’ Now ‘Gun Adana’ means the ‘Adana’ (destruction) of ‘gunaJ 
(The root da means to cut). What is meant by the destruction of ‘guna.* 
or attributes or earthly objects is merging them in the bud hi by yoga ; 
in other words, a withdrawal of the senses into the mind, and the 
senses and the mind into the understanding. “Viprayoge cha tesh&m ’ 1 
means ‘in their separation,’ 1. e ., when these objects are believed to be 
real and as existing independently of the mind. The result ef this 
would be the acquisition of ‘budhyavara,’ implying the acquisition of 
those very objects. In the case of yogins, whose minds may be in such a 
frame* the powers called ‘aigwaryya’ are acquired. There is* no especial 
necessity, however, for taking the case of yogins. — T. 

t What is said here is that Happiness and Sorrow have an end, 
though it may not be seen, and the Soul will surely come to its final 
resting place. This aocords with the doctrine of infinite spiritual fm* 
pmeroent,— T* 

16 
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.tachments), is surely led to his last refuge like the wind lead- 
ing a vessel tossed on the sea to a safe harbour at last. 80 THb 
Sun, spreading his rays, becomes the possessor of an attri- 
bute, (viz., the lighter of the world) ; withdrawing his rays 
(at the hour of setting), he once more becomes an object 
divested of attributes. After the same manner, a person, 
.abandoning all distinctions (attachments), and betaking him- 
self to penances, at last enters the indestructible Brahma 
which is divested of all attributes. 81 By discerning Him 
who is without birth, who is the highest refuge of all righte- 
ous persons, who is self-born, from whom everything springs 
and unto whom all things return, who is unchangeable, who 
is without beginning, middle, and end, and who is certain- 
ty’s self and supreme, a person attains to immortality (Eman- 
cipation). — ' ” 32 


Section CCm 

“Yudhishthira said, — ‘0 grandsire, O thou of great wis- 
dom, I desire to hear in detail, O chief of the Bharatas, of 
that lotus-eyed and indestructible one, who is the Creator of 
everything but who has been created by none, who is called 
Vishnu (in consequence of his pervading everything), who 
is the origin of all creatures and unto whom all creatures 
return, who is known by the names of Narayana and Hrishi- 
ke$a and Qovinda and Ke$ava, and who is incapable of being 
vanquished by any one I* 1 ' 2 

“Bhishma said, — *1 have heard of this subject from J ama- 
dagni's son Kama while he discoursed on it, from the celestial 
Jfli8hi Narada, and from Krishna-Dwaipayana. 3 Asita-Devala, 
Q son, Valmiki of austere penances, and Markandeya, speak of 
Govinda as the Most Wonderful and the Supreme. 4 Ke<;ava, 
© chief of Bharatas race, is the divine and puissant Lord of 
all. He is called Purusha, and pervades everything, hav- 
ing made himself many. 5 Listen now, 0 Yudhishthira of 
mighty arms, to those attributes which great Brahmanas say 
are to be met with in the high-souled wielder of parnga* I 
shall also, 0 prince of men, recite to thee those acts whiclt 
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persons conversant with old histories ascribe to Govinda. 7 He 
if said to be the Soul of all creatures, the high-souled one, 
and the foremost of all beings. He created (by his will) the 
fivefold elements, viz., Wind, Light, Water, Space, and 
Earth, 8 That puissant Lord of all things, that high-souled 
one, that foremost of all beings, having created the Earth, 
laid himself down on the surface of the waters. 9 While thua 
floating upon the waters, that foremost of all beings, that 
refuge of every kind of energy and splendour, created Cons- 
ciousness, the first-born of all beings in the universe. 10 
We have heard that He created Consciousness along witb 
the Mind, — Consciousness which is the refuge of all created 
things. That Consciousness upholds all creatures and botlv 
the past and the future. 11 After that great Being, O mighty- 
armed one, viz., Consciousness, had sprung, an exceedingly 
beautiful lotus, possessed of effulgence like the Sun's, grew 
out of the navel of the Supreme Being (floating on the 
waters). 10 Then, O son, the illustrious and divine Brahman, 
the Grandsire of all creatures, sprang into existence from 
that lotus, irradiating all the points of the horizon with hia 
effulgence. 13 After the high-souled Grandsire had, O mighty- 
armed one, thus sprung from the primeval lotus, a great 
Asura of the name of Madhu, having no beginning, started 
into birth, springing from the attribute of Darkness ( Tamaz ). 14, 
The foremost of all Beings (viz., the Supreme Divinity,) for 
benefiting Brahman, slew that fierce A sura of fierce deeds, 
engaged even then in the fierce act (of slaying the Grandsire). 18 
From this slaughter, 0 son, (of the Asura named Madhu), 
all the gods and the Danavas and men came to call that fore- 
most of all righteous persons by the name of Madhusudana 
(slayer of Madhu).* i0 After this, Brahman created, by a fiat* 
of his will, seven sons with Daksha completing the tale. 
They were Marichi, Atri, Angiras, Pulastya, Pulaha, Kratu, 

* Rishavam sarvasdttwdm literally means ‘the bull of /Styffwwte* 
Ordinarily, it is an appellation of Krishna, the prince of the S&ttwatas 
or Yftdavas. Here, however, the word is used to signify persons priz 
ing the attribute of Goodness ; hence righteous persons.— T* 
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(and the already 'mentioned Daksha). 17 The eldest born, viz.* 
Marichi, begat, by a fiat of bis will, a son named Ka<jyapa, 
full of energy and the foremost of all persons conversant with 
Brahma. 1 ? From his toe, Brahman had, even before the 
birth of Marichi, created a son. That son, O chief of Bbarata’a 
race, was Daksha, the progenitor of creatures.* 1 * Unto 
Daksha were first born three and ten daughters, O Bharatu, 
the eldest of whom was called Diti. 2 * Marichi's son Ka^yapa, 
O sire, who was conversant with all duties and their distinc* 
tions, who was of righteous deeds and great fame, became the 
husband of those thirteen daughters. 21 The highly blessed 
Daksha (besides the three and ten already spoken of ) next 
begat ten other daughters. That progenitor of creatures, viz. 
the righteous Daksha, bestowed these upon Dharma. 22 Dhar- 
ma became father of the Vasus, the Rudras of immeasurable 
energy, the Vi^wedevas, the Saddhyas, and the Maruts, O 
Bharata. 23 Daksha next begat seven and twenty other 
younger daughters. The highly blessed Soma became the 
husband of them all. 2 * The other wives of Ka9yapa gave 
birth to Gandharvas, horses, birds, kine, Kimpurushas, fishes, 
and trees and plants. 26 Aditi gave birth to the Adityas, the 
foremost ones among the gods, and possessed of great strength. 
Amongst them Vishnu took birth in the form of a dwarf. 
Otherwise called Govinda, he became the foremost of them 
all. 26 Through his prowess, the prosperity of the gods in- 
creased. The Danavas were vanquished. The offspring of 
Diti were the Asuras. 27 Danu gave birth to the Danavas 
baving Viprachitti for their foremost. Diti gave birth to all 
the Asuras of great strength.*" 

“‘The slayer of Madhu also created the Day and the Night, 
and the Seasons in their order, and the Morn and the Even. 28 
After reflection, he also created the clouds, and all the (other) 
immobile and mobile objects. Possessed of abundant energy, 
be also created the Vi<;was and the Earth with all things 
upon her. 20 Then the highly blessed and puissant Krishna, 

( Prajipati literally means ‘lord of creatures.’ It is a name applied 
to those sons of Brahman who begat children.— T. 
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O Yudhishthira, once again created from his mouth a century 
of foremost Brahmanas . 31 From his two arras, he created a 
century of Kshatriyas, and from his thighs a century of Vai- 
$yas. Then, O bull of Bharatas race, Ke$ava created from hie 
two feet a century of Oudras . 32 Possessed of great ascetic merit, 
the slayer of Madhu, having thus created the four orders of 
men, made Dhatri (Brahman) the lord and ruler of all creat- 
ed beings . 83 Of immeasurable effulgence, Brahman became 
also the expositor of the knowledge of the Vedas. And 
Ke<;ava made him called Virupaksha the ruler of the spirits 
and ghosts and of those female beings called the Mdtrikaa 
(mothers ). 84 And he made Yama the ruler of the Pitria and 
of all sinful men.* The Supreme Soul of all creatures also 
make Kuvera the lord of all treasures . 85 He then created 
Varuna the lord of waters and governor of all acquatic ani- 
mals. The puissant Vishnu made Vasava the chief of all the 
deities . 81 In those times, men lived as long as they chose to 
live, and were without any fear of Yama . 87 Sexual congress, 
O chief of the Bharatas, was then not necessary for perpetua- 
ting the species. In those days, offspring were begotten by 
fiat of the will . 38 In the age that followed, viz., Treta, 
children were begotten by touch alone. The people of that 
age even, O monarch, were above the necessity of sexual 
congress . 80 It was in the next age, viz., Dwapara, that the 
practice of sexual congress originated, O king, to prevail 
among men. In the Kali age, O monarch, men have come to 
marry and live in pairs . 40 

“ T have now told thee of the supreme Lord of all crea-' 
tures. He is also called the Ruler of all and everything. I 
shall now, O son of Kunti, speak to thee about the sinful 
creatures of the Earth. Listen to me If 41 Those men, O 
king, are born in the southern region and are called Am 


* Scmavartin is another name for Yama the punisher of the 
wicked. — T. 

+ Nirapehh&n is explained by Nilakaatha as niratfafheva ik*h#hte 
tta, t. e. those who have their gaze directed towards bell alone. The- 
Burdwan translator takes it as indicative of houseless or nomadic habits, 
upon what authority, it is not plain.— I. 
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dhrakas, Ouhas, Pulindas, Oavaras, Chuchukas, Madrakas.* 4 * 
Those that are born in the northern region, I shall aJso 
mention. They are Yaunas, Kamvojas, Gandharas, Kiratas, 
and Barbbaras. 43 AH of them, 0 sire, are sinful, and move 
on this Earth, characterised by practices similar to those of 
Chandalas and ravens and vultures. 44 In the Krita age, O 
sire, they were nowhere on Earth. It is from the Treta that 
they have had their origin and began to multiply, O chief 
of Bharafca’s race. 45 When the terrible period came, joining 
Treta and the Dwapara, the Kshatriyas, approaching one 
another, engaged in battle.f 46 

“‘Thus, O chief of Kurus race, this universe was started 
into birth by the high-souled Krishna. That observer of all 
the worlds, viz., the celestial Rishi Narada, has said that 
Krishna is the Supreme God4 47 Even Narada, 0 king, ad- 
mits the supremacy of Krishna, and his eternity, 0 mighty- 
armed chief of Bharata s race.1T 48 Thus, 0 mighty-armed one, 
is Ke^ava of unvanquishable prowess. That lotus-eyed one 
is not a mere man. He is inconceivable !’ ” 4fl 


* K. P. Singha takes Naravara, as the name of a tribe. Of course* 
it is a careless blunder. — T. 

t I think K. P. Singha misunderstands this verse. All the texts 
agree in reading it in the same way. To take it, therefore, as implying 
that the sinful races, by warring with one another, suffered destruction 
is doing violence to the word Rdj&nah. There can be no doubt that 
Sandty&kJla means the period of junction between the two ages (Treta 
and Dwipara). It is called terrible. It was at this time that that 
dreadful famine occurred which compelled the royal sage Vi$w5mitra 
to subsist on a canine haunch. Vide ante. — T. 

t The correct reading isMahatmana (instrumental )implying Krishna. 
The Bengal reading Mah&tmav&n is vicious. K. P. Singha has render- 
ed the verse correctly. The Burdwan translator, with Nilakantha’s 
note before him (for he uses the very words of the commentator), ad- 
heres to the vicious reading and mistranslates the verse.— T. 

H This verse evidently shows that there was dispute about Krishna’s 
•upremacy, as Professor Weber guesses. The Krishna-cult was at first 
confined among a small minority. Cigupftla/s and Jar&sandba’s unwill-; 
ingneas to admit the divinity of Krishna distinctly points to this*— T, 
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Section CCVIII. 

“Yudhiahthira asked, — 'Who were the first PrajSpatis, O 
bull of Bharata’s race ? What highly-blessed liiahia are there 
in existence and on which points of the compass do each of 
them dwell ?’ 1 

"Bhishma said, — ‘Hear me, 0 chief of the Bharatas, about 
what thou askest me ! I shall tell thee who the Prajdpatia 
Were and what Rishis are mentioned as dwelling on which 
point of the horizon. 2 There was at first one Eternal, Divine, 
and Self-born Brahman. The Self-born Brahman begat seven 
illustrious sons. 2 They were Marichi, Atri, Angiras, Pulastya, 
Pulaha, Kratu, and the highly-blessed Ya^ishtha who was 
equal to the Self-born himself. 4 These seven sons have been 
mentioned in the Purdnas as seven Brahmans. I shall now 
mention all the Prajdpatia who came after these. 5 In Atri's 
race was born the eternal and divine Varhi the ancient, who 
had penances for his origin. From Varhi the ancient sprang 
the ten Prachetasas .“ The ten Prachetaaas had one son 
between them, viz., the Prajapati called by the name of 
Daksha. This last has two names in the world, viz., Daksha 
and Ka. T Marichi had one son called Ka<jyapa. This last 
also has two names. Some call him Arishtanemi, and some 
Ka<jyapa. 8 Atri had another son born of his loins, viz., the 
handsome and princely Soma of great energy. He performed 
penances for a thousand celestial Yugas." The divine Arya- 
man and they who were born unto him as his sons, O 
monarch, have been described as setters of commands, and 
creators of all creatures. 10 Ca<javindu had ten thousand 
wives. Upon each of them their lord begat a thousand 
sons,’ 1 and so the tale reached ten hundred thousand. Those 
sons refused to call any body else save themselves as Prajd- 
pati. 1 * The ancient Brahmanas bestowed an appelletion on 
the creatures of the world, derived from Caqaviudu. Thai 
extensive race of the Prajapati Ca<;avindu became in time the 
progenitor of the Vrishni race. 13 These that I have mentioned 
are noted as the illustrious Prajdpatia. After this, I shall 



128 mahabharata. [ Mokahadharm 

mention the deities that are the lords of the three worlds. 14 
Bhaga, An 9 a, Aryyaman, Mifra, Varuna, Savitri, Dhatri, Vi- 
vaswat of great might, 18 Tashtrr, Pushan, Indra, and Vishnu 
known as the twelfth, —Hhese are the twelve Adityas, all 
sprung from Kaijyapa. 10 Niisatya and Da^ra are mentioned 
as the two A 9 wins. These two are the sons of the illus- 
trious Martanda, the eighth in the above tale. 17 These were 
called first the gods and the two classes of Pitris. Tashtri 
had many sons. Amongst them were the handsome and 
famous V^warupa, 10 Ajaikapat, Ahi, Bradhna, Virupaksha, 
anl Raivata. Then there were Kira and Vahurupa, Tryam- 
vaka the chief of the Deities, 10 and Savitrya, Jayanta and 
Pinaki the invincible. The highly blessed Vasus, eight in 
number, have formerly been enumerated by me. 20 These were 
reckoned as gods at the time of the Prajapati Manu. These 
were at first called the gods and the Pitris. n Amongst the 
Siddhas and the Saddhyas there were two classes in conse- 
quence of conduct and youth. The deities were formerly 
considered to be of two classes, viz., the Ribhus and the 
M<trut8, u Thus have the Vi^was, the gods, and the A 9 wins, 
been ennumerated. Amongst them, the Adityas are Kshatri- 
yas, and the Marut3 aro Valyas. 30 The two A 9 wins, engaged 
in severe penances, have been said to be Cudras. The deities 
3 prung from Angirasa’s line have been said to be Brahmanas. 
This is certain. 24 Thus have I told thee about the fourfold 
order among the gods. The person who, after rising from 
his bed at morn, recites the names of these deities, 24 becomes 
cleansed of all his sins whether committed by himself inten- 
tionally or unintentionally, or whether born of his inter- 
course with others. Yavakrita, Raivya, Arvavasu, Paravasu,*® 
Ausija, Kakshivat, and Vala, have been said to be the sons 
of Augiras. These, and Kanwa son of the Bishi Medha- 
titbi, and Varhishada, 27 and the well-known seven Biahia 
who are the progenitors of the three worlds, all reside in the 
Hast. Unmucha, Vimucha, Sa“tyatreya of great energy, 2 * 
Framucha, Idhmavaha, and the divine Dridavrata, and Mitra- 
varuna’s son Agastya of great energy, 20 these regenerate 
Bishia all reside in the South, Ushangu, Karusha, Dhaumya, 
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Parivyadha of great energy , 80 and those great Rislm called 
El*ata, Dwita, and Trita, and Atri's son, viz., the illustrious 
and puissant Saraswat , 31 these high-souled ones reside in the 
West. Atreya, and Va<jishtha, and the great Rishi Kajya* 
pa , 82 and Gautama, Bharadwaja, and Vi<jw§mitra the son of 
Kufjika, and the illustrious son of the high-souled Richika, 8 * 
viz., Jamadagni, — these seven live in the North. Thus have 
I told thee about the great Rishis of fiery energy that live in 
the different points of the compass . 84 Those high-souled ones 
are the witnesses of the universe, and are the creators of 
all the worlds. Even thus do they dwell in their respective 
quarters . 35 By reciting their names one is cleansed of all 
one’s sins. A person by sojourning to those points becomes 
cleansed of all his sins and succeeds in returning home in 
safety,’ 


Section CCIX. 

“Yudhishthira said, — ‘O gramlsire, O thou of great wis- 
dom and invincible prowess in battle, I wish to hear in 
detail of Krishna who is immutable and omnipotent . 1 O bull 
among men, tell me truly everything about his great energy 
and the great feats achieved by him in days of old . 2 Why 
did that puissant one assume the form of an animal, and for 
achieving what particular act ? Tell me all this, O mighty 
warrior !’ 3 

“Bhishma said, — ‘Formerly, on one occasion, while out 
ahunting, I arrived at the hermitage of Markandeya. There 
I beheld diverse classes of ascetics seated by thousands . 4 
The Rishis honored me by the offer of honey and curds. Ac- 
cepting their worship, I reverentially saluted them in re- 
turn . 5 The following that I shall recite was narrated there 
by the great Rishi Ka^yapa, Listen with close attention to 
that excellent and charming account.* In former days, the 
principal Ddnavas, endued with wrath and cupidity, and 
mighty Asuras having Naraka for their first, numbering by 
hundreds and drunk with might , 7 and innumerable other 
Ddnqvas that were invincible in battle, became exceedingly 
17 
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jealous of the unrivalled prosperity of the gods. 8 Oppressed 
(at last) by the Ddnavas, the gods and the celestial Risfys, 
failing to obtain peace, fled away in all directions. 9 The 
denizens of heaven saw the Earth looking like one sunk in 
sore distress. Overspread with mighty Ddnavas of terrible 
mein, the Earth seemed to be oppressed with a heavy weight* 
Cheerless and grief-stricken, she seemed as if going down in- 
to the nether depths, 10 The Adilyas, struck with fear, re- 
paired to Brahman, and addressing him, said, — How, O Brah- 
man, shall we continue to bear these oppressions of the 
Ddnavas ? 11 — The Self-born answered them, saying, — I have 
already ordained what is to be done in this matter. 12 En- 
dued with boons, and possessed of might, and swelling with 
pride, those senseless wretches do not know that Yishnu of 
invisible form, 13 that god incapable of being vanquished by 
the very deities all acting together, hath assumed the form of 
a boar. That Supreme Deity, rushing to the spot whither 
those wretches among Ddnavas , u of terrible aspect, are dwell- 
ing in thousands below the Earth, will slay them all ! — 
Hearing these words of the Grandsire, those foremost ones 
among the deities felt great joy. 15 Sometime after, Vishnu of 
mighty energy, encased in the form of a Boar, penetrating 
into the nether regions, rushed against those offspring of 
Diti. 10 Beholding that extraordinary creature, all the Daityas , 
uniting together and stupified by Time, quickly proceeded 
against it for exerting their strength, and stood surround- 
ing it. 17 Soon after, they all rushed against that Boar and 
seized it simultaneously. Filled with rage they endeavoured 
to drag the animal from every side. 18 Those foremost of 
Ddnavas, of huge bodies, possessed of mighty energy, swell- 
ing with strength, succeeded not. however, 0 monarch, in 
doing anything to that Boar. 10 At this they wondered much 
and then became filled with fear. Numbering in thousands, 
they regarded that their last hour had come. 20 Then that 
Supreme God of all the gods, having yoga for his soul and 
yoga for his companion, became rapt in yoga , O chief of the 
Bharatas, and began to utter tremendous roars, agitating, 
those Daityas and Danavas. 21 All the worlds and the ten 
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points of the compass resounded with those roars, which, for 
this reason, agitated all creatures and filled them with fear .* 1 
The very gods with Indra at their head became terror- 
stricken. The whole universe became stilled in consequence* 
of that sound. It was a dreadful time, 2 * All mobile and im- 
mobile beings became stupified by that sound. The Danavas, 
terrified by that sound , 24 began to fall down lifeless, paralysed 
by the energy of Vishnu. The Boar, with its hoofs, began 
to pierce those enemies of the gods, those denizens of the 
nether regions, and tear their flesh, fat, and bones . 26 In conr 
sequence of those tremendous roars, Vishnu came to be called 
by the name of Sanatana ,* 26 He is also called Padmandbka ♦ 
He is the foremost of yogins. He is the Preceptor of all 
creatures, and their supreme Lord. All the tribes of the 
gods then repaired to the Grandsire . 27 Arrived at the pre- 
sence, those illustrious ones addressed the Lord of the uni- 
verse, saying, — What sort of noise is this, O puissant one ? 
We do not understand it. Who is this one, or whose is this 
sound at which the universe hath been stupified ? 28 With the 
energy of this sound or of its maker, the gods and the 
Danavas have all been deprived of their senses ! 29 — Mean- 
while, O mighty-armed one, Vishnu in his porcine form hove 
in sight of the assembled gods, his praises hymned by the 
great Rishie , s0 

“ ‘The Grandsire said, — That is the Supreme God, the 
Creator of all beings, the Soul of all creatures, the foremost 
of all yogins. Of huge body and great strength, he cometh 
here, having slain the foremost ones among the Danavas . 21 
He is the Lord of all beings, the master of yoga , the great 
ascetic, the Soul of all living beings. Be still, all of you ! 
He is Krishna, the destroyer of all obstacles and impedi- 
ments.f 32 That Supreme God, of immeasurable splendour, 
that great refuge of all blessings, having achieved a most 

* This is certainly a very fanciful etymology of the word San&tana 
which ordinarily implies eternal. — T. 

+ Atmd Atmamh isfexplained by Nilakantha pGramGrthi- 

fsam Mcarvpanu— T, 
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difficult feat that is incapable of being accomplished by others, 
has returned to his own unmixed nature.** 5 It is He frtfm 
whose navel the primeval lotus had sprung. He is the fore- 
most of yogins. Of supreme soul, He is the creator of all 
heings. There is no need for sorrow or fear or grief, ye fore- 
most of gods ! s4 He is the Ordainer. He is the Creating 
Principle. He is all-destroying Time. It is He who upholds 
all the worlds. These roars that have alarmed you are being 
littered by that high-soul ed one.' 6 Of mighty arms, He is the 
object of universal worship. Incapable of deterioration, that 
lotus-eyed one is the origin of all beings and their lord. — * ” sft 

Section OCX. 

“Yudhishthira said, — ‘Tell me, 0 sire, that high yoga by 
which, 0 Bharata, I may obtain Emancipation ! 0 foremost 

of speakers, I desire to know everything about that yoga 
truly/ 1 

“Bhishma said, — Tn this connection is cited the old narra- 
tive of the discourse between a preceptor and his disciple on 
the subject of Emancipation. 2 There was a regenerate pre- 
ceptor who was the foremost of Rishis. He looked like a 
mass of splendour. Possessed of a high soul, he was firm 
in truth and a complete master of his senses.* Once on a 
time, a disciple of great intelligence and close attention, 
desirous of obtaining what was for his highest good, touched 
the preceptor’s feet, and standing with joined hands before 
him, said, 4 — If, O illustrious one, thou hast been gratified 
with the worship I have offered thee, it . behoveth thee to 
solve a great doubt of mine ! 6 Whence am I and whence art 
thou ? Tell me this fully. Tell me also what is the final 
cause. Why also, 0 best of regenerate ones, when the 
material cause in all beings is the same, their origin and 
destruction happen in such dissimilar ways? It beseems 
thee, O thou of great learning, also to explain the object of 
the declarations in the Vedas (about the difference of rites in 


* SmmMm&mm is Fra tya hjathdt my a mi . — T. 
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respect of different classes of men), the meaning of the in- 
junctions of tho Smriti8 and ot those injunctions which apply 
to all classes of men !* — 0-7 

“ 'The preceptor said, — Listen, 0 disciple, 0 thou of great 
wisdom ! This that thou hast asked me is undisclosed in the 
very Vedas and is the highest subject for thought or discourse. 
It is called Adhyatma and is the most valuable of all bran- 
ches of learning and of all sacred institutes. 8 Vasudeva is 
the Supreme (cause) of the universe. He is the origin of 
the Vedas ( viz., Oni). He is Truth, Knowledge, Sacrifice, 
Renunciation, Self-restraint, and Righteousness. 9 Persons 
conversant with the Vedas know Him as All-pervading, Eter- 
nal, Omniprosent, the Creator and the Destroyer, the Un- 
manifest, Brahma , Immutable. 10 Hear now from me the 
story of Him who took his birth in Vrishni’s race. A Brah- 
mana should hear the greatness of that God of gods, viz., 
Him called Vishnu of immeasurable energy, from the lips of 
Brahman as. A person of the royal order should hear it from 
persons of that order. One who is a Vai<jya should hear it 
from Vai$yas, and a high-souled Cudra should hear it from 
Cudras. 11 " 12 Thou deservest to hear it. Listen now to the 
auspicious account of Krishna, that narrative which is fore- 
most of all narratives. Vasudeva is the Wheel of Time, 
without beginning and without end. Existence and Non- 
existence are the attributes by which His real nature is 
known. 13 The universe revolves like a wheel, depending up- 
on that Lord of all beings. 0 best of men, Ke<java, that 
foremost of all beings, is said to be that which is Indestruc- 
tible, that which is Unmanifest, that which is Immortal, 
Brahma , and Immutable. 14 The highest of the high, and 
without change or deterioration himself, he created the Pitris , 
tho gods, the Rishis . the Yalcshas, the Rakshasas, the Nagas , 
the Asuras, and human beings. 11 It is He who also created 
the Vedas and the eternal duties and oustoms of men. Hav- 


* The sense is that when all men are equal in respect of their mate- 
rial cause, why are such differences in the crutis and the mritU about 
the duties of men T, 
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ing reduced everything into non-existence, he once more, in 
the beginning of a (new) yuga t creates Pralcriti (primordial 
matter ). 16 As the diverse phenomena of the several seasons 
appear one after another according to the season that comes, 
after the like manner creatures start forth into existence at 
the beginning of every (celestial) yuga ? 7 Corresponding 
with those creatures that start into life is the knowledge of 
rules and duties that have for their object the regulation of 
the world’s course .* 18 At the end of every (celestial) yuga 
(when universal destruction sets in) the Vedas and all other 
scriptures disappear (like the rest). In consequence of the 
grace of the Self-born, the great Rishis , through their pe- 
nances, first re-acquire the lost Vedas and the scriptures . 18 
The Self-born (Brahman) first acquired the Vedas. Their 
branches called the Angas were first acquired by (the celes- 
tial preceptor) Vrihaspati. Bhrigu’s son (Cukra) first ac- 
quired the science of morality that is so beneficial for the 
universe . 20 The science of music was acquired by Narada; 
that of arms by Bharadwaja ; the history of the celestial 
RwhU by Gargya; that of medicine by the dark-complexioned 
son of Atri . 81 Diverse other Rishisy whose names are con- 
nected therewith, promulgated diverse other sciences such as 
Naya, (Vaujeshika, Sankhya, Patanjala, &c.). Let that Brah- 
ma which those Rishis have indicated by arguments drawn 
from reason, by means of the Vedas, and by inferences drawn 
from the direct evidence of the senses, be adored . 82 Neither 


* The meaning seems to be this : in the beginning of every celes- 
tial yuga, %• e.y when the Supreme Being awaking from sleep desires to 
create creatures anew, all creatures or beings start again into life. 
With such starting of every being, the rules that regulate their relations 
and acts als® spring up, for without a knowledge of those rules, the 
new creation will soon be a chaos and come to an end. Thus when man 
and woman start into life, they do not eat each other but combine to 
perpetuate the species. With the increase of the human species, again, 
a knowledge springs up in every breast of the duties of righteousness 
and of the diverse other practices, all of which help to regulate the 
new creation till the Creator himself,- at the end of the yuga , once mo re 
withdraws everything into himself,— T, 
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the gods nor the Rishis were (at first) able to apprehend 
Byjbhma which is without beginning and which is the highest 
of the high. Only the divine creator of all things, viz., the 
puissant Narayana, had knowledge of Brahma?* From Nara- 
yana, the Rishis, the foremost ones among the deities and 
the Asuras, and the royal sages of # old, derived the know- 
ledge of that highest medicine for the cure of sorrow . 24 When, 
primordial matter produces existences through the action of 
the primal energy, the universe with all its potencies begins 
to flow from it . 26 From one lighted lamp thousands of other 
lamps are capable of being lighted. After the same manner, 
primordial matter produces thousands of existent things. In 
consequence, again, of its infinity, primordial matter is never 
exhausted . 26 From the Unmanifest flows the Understanding 
determined by acts. The Understanding produces Conscious- 
ness. From Consciousness proceeds Space. From Space pro- 
ceeds Wind . 27 From the Wind proceeds Heat. From Heat 
proceeds Water, and from Water is produced the Earth. 
These eight constitute primordial Prakriti. The universe 
rests on them . 28 From those Eight have originated the five 
organs of knowledge, the five organs of action, the five ob- 
jects of the (first five) organs, and the one, viz., the Mind, 
forming the sixteenth, which is the result of their modifica- 
tion . 29 The ear, the skin, the two eyes, the tongue, and 
the nose are the five organs of knowledge. The two feet, 
the lower duct, the organ of generation, the two arms, and 
speech, are the five organs of action . 80 Sound, touch, form, 
taste, and smell are the five objects of the senses, covering 
all things. The Mind dwells upon all the senses and their 
objects . 81 In the perception of taste, the Mind it is that 
becomes the tongue, and in speech it is the Mind that be- 
comes words. Endued with the different senses, it is the 
Mind that becomes all the objects that exist in its apprehen- 
sion . 32 These sixteen, existing in their respective forms, 
should be known as deities. These worship Him who creates 
all knowledge and dwells within the body . 89 Taste is the 
attribute of water ; scent is the attribute of earth ; hearing 
is the attribute of space ; vision is the attribute of fire 
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or light ; 34 and touch should be known as the attribute of 
the wind. This is the case with all creatures at all time%“ 
The Mind, it has been said, is the attribute of existence. 
Existence springs from the Unmanifest (or Prakriti) which, 
every intelligent person should know, rests in That which 
is the Soul of all existent beings . 80 These existences, resting 
upon the supreme Divinity that is above Prakriti and that 
is without any inclination for action, uphold the entire uni- 
verse of mobiles and immobile, s . 37 This sacred edifice of nine 
doors* is endued with all these existences. That which is 
high above them, viz ., the Soul, dwells within it, pervading 
it all over. For this reason it is called Puruaha , 38 The Soul 
is without decay and not subject to death. It has knowledge 
of what is manifest and what is unmanifest. It is again all- 
pervading, possessed of attributes, subtile, and the refuge 
of all existences and attributes . 89 As a lamp discovers all 
objects great or small (irrespective of its own size), after the 
same manner the Soul dwells in all creatures as the principle 
of knowledge (regardless of the attributes or accidents of 
those creatures ). 40 Urging the ear to hear what it hears, it 
is the Soul that hoars. Similarly employing the eye, it is 
the Soul that sees. This body furnishes the means by which 
the Soul derives knowledge. The bodily organs are not the 
doers, but it is the Soul that is the doer, of all acts . 41 There 
is fire in wood, but it can never be seen by cutting open a 
piece of wood. After the same manner, the Soul dwells within 
the body, but it can never be seen by dissecting the body . 42 
The fire that dwells in wood may be seen by employing pro- 
per means, viz., rubbing the wood with another piece of 
wood. After the same manner, the Soul which dwells within 
the body may be seen by employing proper means, viz., 
yoga. u Water must exist in rivers. Rays of light are al- 
ways attached to the sun. After the same manner, the Soul 
has a body. This connection does not cease because of the 
constant succession of bodies that the Soul has to enter . - }* 44 


* I. e., the body. — T. 

t What is meant seems to be this ; there can be no river without 
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In a dream, the Soul, endued with the fivefold senses, leaves 
tHb body and roves over wide areas. After the same manner* 
when death ensues, the Soul (with the senses in their subtil* 
forms) passes out of one body for entering another . 41 The 
Soul is bound by its own former acts. Bound by its own acts 
done in one state of existence, it attains to another state. 
Indeed, it is led from one into another body by its own acts 
which are very powerful in respect of their consequences . 48 
H)w the owner of a human body, leaving off his body, enters 
another, and then again into another, how, indeed, the entire 
range of beings is the result of their respective acts (of pastl 
and present lives), I will presently tell you.* ” 4? 


Section CCXI. 

"Bhishma said,— ‘All immobile and mobile beings, distri- 
buted into four classes, have been said to be of unmanifest! 
birth and unmanifest death. Existing only in the unmanifest 
Soul, the Mind is said to possess the attributes of the un- 
manifest .* 1 As a vast tree is ensconced within a small unblown. 
Agwcttha flower and becomes observable only when it comes 
out, even so birth takes place from what is unmanifest . 8 A 
piece of iron, which is inanimate, runs towards a piece of 
loadstone. Similarly, inclinations and propensities due to 
natural instincts, and all else, run towards the Soul in a 


water. A river cannot exist without water. When a river is mention* 
ed, water is implied. The connection between a river and water is 
not an accident but a necessary one. The same may be said of the suu 
and its rays. After the same manner, the connection between the Soul 
and the body is a necessary one and not an accident. The Soul cannot 
exist without a body. Of course, the ordinary case only is referred to 
here, for by yoga , one can dissociate the Soul from the body and in* 
corporate it with Brahma . — T. 

* The mind has no existence except as it exists in the Soul. The 
commentator uses the illustration of the second moon seen by the eye 
in water &c., for explaining the nature of the mind. It has no real • 
existence as dissociated from the Soul.— T. 

18 
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life.* 1 Indeed, even as those propensities and possessions 
born of Ignorance and Delusion, and inanimate in respects! 
their nature, are united with the Soul when reborn, after the 
name manner, those other propensities and aspirations of the 
Soul that have their gaze directed towards Brahma become 
United with it, coming to it directly from Brahma itself.f* 
Neither earth, nor sky, nor heaven, nor things, nor the vital 
breaths, nor virtue and vice, nor anything else, existed before, 
fcave the Chit-Soul, Nor have they any necessary connection 
With even the Chit-Soul defiled by Ignorance.}: 6 The Soul 


* ‘Swabliavahetuja bhavah* is explained by the commentator as the 
virtuous and vicious propensities. (Swabhava purvasamskara ; sa eva 
lieturyesham karmanam tajjah bhavah). ‘All else/ of course, means 
Avidya or Maya, which flows directly from Brahma without being de- 
pendent on past acts. The meaning then is this : as Boon as the Soul 
takes a new form or body, all the propensities and inclinations, as de- 
pendent on its past acts, take possession of it. Avidya or Maya also 
takes possession of it. — T. 

+ Both the vernacular translators have wrongly rendered this verse, 
notwithstanding the help they have derived from Nilakantlia*s gloss. 
The fact is, the gloss itself sometimes requires a gloss. Verses 3 and 4 
nre connected with each other. In verse 3, the speaker mentions two 
analogies, vw., first, that of iron, which is inanimate, following the 
loadstone, and, second, of ‘Swabhavahetuja bhavah/ (meaning, as al- 
ready explained, all such consequences as are born of the acts of pre- 
vious lives), as also ‘anyadapi/ i . e ., all else of a similar nature, mean- 
ing, of course, the consequences of ‘Avidya* or ‘Maya* which flow 
directly from Brahma instead of former acts. In verse 4, reference 
is again made to ‘avyaktajabhav&h/ meaning propensities and pos- 
sessions born of ‘Avidya* or ‘Maya/ This is only a repetition, in 
•another form, of what has already been stated in the second line of 
verse 3* The commentator explains this very clearly in the opening 
words of his gloss. After this comes the reference to the higher pro- 
pensities and aspirations that are in the Soul. The grammar of the line 
is this : *Tadvat kartuh karanalakshanah (bhavah) karanat abhisangha- 
*tah/ The plain meaning, of course, is that like all the darker and 
indifferent propensities and possessions that come to the Soul in its new 
life, born of the acts of past lives, all the higher aspirations also of 
the Soul come to it from Brahma direct. The word ‘karana* is used in 
both instances for Brahma as the Supreme Cause of everything. — T. 

X The sense is this : In the beginning there was nothing save the* 
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is eternal It is indestructible. It occurs in every creature. 
It is the cause of the Mind. It is without attributes. This 
universe that we perceive hath been declared (in the Yedas> 
to be due to Ignorance or Delusion. The Souls apprehensions 
of form, &c., are due to past desires,* 0 The Soul when 
becomes endued with those causes ( viz. 7 desires), is lead to the 
state of its being engaged in acts. In consequence of that 
condition, (for those acts again produce desires to end in 
acts anew and so on), — this vast wheel of existence revolves, 
without beginning and without end.f 7 The Unmanifest, viz* 
the Understanding with the desires), is the nave of that wheel 

Chit-Soul. Existent objects exist only because of Ignorance having de~ 
filed the Soul. Their connection again with the Soul is not absolute and 
necessary. That connection may be destroyed without the Soul losing, 
anything. What is intended to be conveyed by this verse is that at first, 
». e. before the creation, there was nothing, except jiva or the Soul with 
Knowledge alone for its indicating attribute. The things mentioned, 
viz. t Earth, &c., were not. Nor do they inhere to jiva with even Igno- 
rance or Delusion for its indicating attribute, i. e., to the born Soul. The 
born Soul may seem to manifest ail those attributes, but it is really 
independent of or separate from them. Their connection with the Soul,, 
as already said, is neither absolute nor eternal. In the next verse, tho 
speaker explains the nature of those manifestations. — T. 

* The connection between Earth, &c., with the Soul has before been 
said to be neither absolute nor eternal. Whence then that connection I 
In 6, it is said that all the apprehensions of the Soul with regard to* 
earth, &c., are due to Ignorance or Delusion flowing directly from 
Brahma and assailing it thereafter. The apprehension of the Soul that 
it is a man or an animal, that it has a body, that it is acting, &c^ are, 
to borrow the commentator's illustration, just like that of one's being a 
king in a dream who is not, however, really a king, or of one's being 
a child who is not, however, really a child. Being eternal or without 
beginning, its first existence under the influence of Delusion is unr 
traceable. As long, again, as it has Knowledge alone for its attributes* 
it remains indestructible, i. e ., free from the mutations of existence 
It occurs in every creature, i. e., in man and beast.— T. 

t The sense seems to be this : In consequence of desires the Souf 
manifests itself in some form of existence. In that state it act?. Thos^ 
.acts again lead to desires anew, which, in their turn, bring on ney 
forms or states of existence. The circle of existence or life thu# gpe? 
On, without beginning, and without end.— T, 
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The Manifest, (i. e., the body with the senses), constitutes 
its assemblage of spokes. The perceptions and acts from its 
fcircumferetice. Propelled by the quality of Rajas (Passion), 
the Soul presides over it (witnessing its revolutions). 8 Like 
oilmen pressing oilseeds in their machine, the consequences 
born of Ignorance, assailing the universe (of creatures) which 
5s moistened by Rajas , press or grind it in that wheel. 9 In 
that succession of existences, the living creature, seized by 
ihe idea of Self in consequence of desire, engages in acts. In 
the union of cause and effect, those acts again become (new) 
causes.* 10 Effects do not enter into causes. Nor do causes 
enter into effects. In the production of effects, Time is the 
Cause. 11 The primordial essences (eight in number as men- 
tioned before), and their modifications (sixteen in number), 
fraught with causes, exist in a state of union, in conse- 
quence of their being always presided over by the Soul. 12 
lake dust following the wind that moves it, the creature- 
JSoul, divested of body, but endued still with inclinations 
born of Passion and Darkness and with principles of causes 
constituted by the acts of the life that is over, moves on, 
following the direction that the Supreme Soul gives it. 18 
The Soul, however, is never touched by those inclinations 
and propensities. Nor are these touched by the Soul that 
is superior to them. The wind, which is naturally pure, is 
jiever stained by the dust it bears away .f 14 As the wind is 
truly separate from the dust it bears away, even so, the man 
of wisdom should know, is the connection between that 
which is called existence or life and the Soul. No one should 

* The Cause is Ignorance, The Effect is the body and the senses or 
a particular form of existence. When the creature, in consequence of 
this union, engages in acts, these latter become causes for new states 
©f existence. — T. 

t The object of this verse is to reiterate the doctrine that the po» 
Session of the body and the senses, &c., does not alter the state of the 
ISoul. The Soul is really unattached to these though it may apparently 
exist in a state of union with them, like the wind, which existing in a 
state of apparent union with the dust it bears away is even at such 
times pure by itself and as.a substance, exists separately.— T* 
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take it that the Soul, in consequence of its apparent union 
With the body and the senses and the other propensities and 
beliefs and unbeliefs, is really endued therewith as its neccesr 
sary and absolute qualities. On the other hand, the Soul 
should be taken as existing in its own nature . 16 Thus did 
the divine Riehi solve the doubt that had taken possession 
of his disciples mind. Notwithstanding all this, people de* 
pend upon means consisting of acts and scriptural rites for 
casting off misery and winning happiness . 10 Seeds that are 
scorched by fire do not put forth sprouts. After the same 
manner, if everything that contributes to misery be consumed 
by the fire of true knowledge, the Soul escapes the obligation 
of rebirth in the world/ ” L1 


Section CCXII. 

“Bhishma said, — ‘Persons engaged in the practice of acts 
regard the practice of acts highly. Similarly, those that are 
devoted to Knowledge do not regard anything other tharj 
Knowledge . 1 Persons fully conversant with the Vedas and 
depending upon the utterances contained in them, are rare. 
They that are more intelligent desire the path of abstention 
from acts as the better of the two, viz., heaven and eman; 
cipation .* 2 Abstention from acts is observed by those that 
are possessed of great wisdom. That conduct, therefore, is 
laudable. The intelligence which urges to abstention from 
acts, is that by which one attains to Emancipation.® Possess- 
ed of body, a person, through folly, and endued with wrath 
and cupidity and all the propensities born of Passion and 
Darkness, becomes attached to all earthly objects . 6 One, 


* The Vedas contain declarations of both kind, t. e., they urge to 
action as also to abstention from action. The former is necessary as a 
stepping stone to the latter. Such men are rare as understand the de- 
clarations of the Vedas in this way and as conform by their conduct to 
those declarations thus. What is seen, on the other hand, is that some 
•betake themselves to acts and some to abstention from acts. The second 
line of the verse has been expanded a little in the translation, follow- 
ing Nilakantha’s gloss.— T. 
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therefore, who desires to destroy one's connection with the 
body, should never indulge in apy impure act. On the otHfer 
hand, one should create by one’s acts a path for attaining to 
emancipation, without wishing for regions of felicity (in the 
next world ).* 6 As gold, when united with iron, loses ita 
purity and fails to shine, even so Knowledge, when existing 
with attachment to earthly objects and such other faults, 
fails to put forth its splendour.f 6 He who, influenced by 
cupidity and following the dictates of desire and wrath, 
practises unrighteousness, transgressing the path of righte- 
ousness, meets with complete destruction .]: 7 One who is de- 
sirous of benefiting oneself should never follow, with excess 
of attachments, earthly possessions represented by the objects- 
of the senses. If one does it, wrath and joy and sorrow 
arise from one another (and make one miserable ). 8 When 
every one s body is made up of the five original elements as 
also of the three attributes of Goodness, Passion, and Dark- 
ness, whom shall one adore and whom shall one blame with 
what words ? 9 Only they that are fools become attached to 
the objects of the senses. In consequence of folly they do not 
know that their bodies are only modifications of oarth.S 1 * 
As a house made of earth is plastered over with earth, even 
so this body which is made of earth is kept from destruction 
by food which is only a modification of earth . 11 Honey and 
oil and milk and butter and meat and salt and treacle and 
grain of all kinds and fruit and roots are all modifications 


• Deha-yapanam means destruction of the connection the body has 
With the soul. In the second line, the performance of acts is prescrib- 
ed duly as a preparation, for acts contribute to purity of the Soul. 
Acts should not, the speaker says, be performed from desire of fruit, 
viz., heaven, by one desirous, of Emancipation. K. P. Singha omits the 
$r*t line of the verse, but gives the sense of the second line correctly. 
The Burdwan translator misunderstands the gloss he quotes and make# 
nonsense of the verse.— T. 

t Kippkkav i is explained by Nilakantfca as p&kahinamt and apaktor 
taih&y&khyam as apakka- kasha ye pumsi dkhyd upadegah yasya iam 
» } Anupla.vqn is anusaran ; dkratnya means upamridya^ T. 

f YijnCna here means the loss <>x absence of. knowledge.-!- Ti 
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of earth and water. 19 Recluses living in the wilderness, 
giving up ail longing (for rich and savoury food), take simple 
food, that is again unsavoury, for only supporting the body. 13 
After the same manner, a person that dwells in the wilder- 
ness of the world, should be ready for labour and should take 
food for passing through life, like a patient taking medicine. 1314 
A person of noble soul, examining all things of an earthly 
nature that come upon him, by the aid of truth, purity, 
candour, a spirit of renunciation, enlightenment, courage, 
forgiveness, fortitude, intelligence, reflection, and austerities, 
and desirous of obtaining tranquillity, should restrain his 
senses. 16 " 10 All creatures, stupified, in consequence of Igno- 
rance, by the attributes of Goodness and Passion and Dark- 
ness, are continually revolving like a wheel. 17 All faults, 
therefore, that are born of Ignorance, should be closely 
examined and the idea of Self, which has its origin in 
Ignorance, and which is productive of misery, should be 
avoided. 18 The fivefold elements, the senses, the attributes 
of Goodness, Passion, and Darkness, the three worlds with 
the Supreme Being himself, and acts, all rest on Self-consci- 
ousness.-f 19 As Time, under its own laws, always displays 
the phenomena of the seasons one after another, even so one 
should know that Consciousness in all creatures is the in- 
ducer of acts4 20 Tanias (from which proceeds Conscious- 
ness) should be known as productive of delusions. It is like 

* YdtMrtham , i. e. } for the true objects of his life, vw., for acting 
righteously and accomplishing emancipation. — T. 

t At first there was only jiva or the Soul having knowledge alone 
for its attribute. When it became clothed with Ignorance, the universe 
sprang up around it. Consciousness is due to that union of the Soul 
with Ignorance. Hence, all things rest on Consciousness, and Consci- 
ousness is the root of all sorrow. — T. 

% The sense of this verse seems to be this: if all things rest on 
Consciousness which is an attribute of Ignorance or Delusion, why then 
this uniformity instead of the irregularity that characterises all per- 
ceptions in dreams ? The answer is that the uniformity is the result of 
pastttct$ of acts which are due to Consciousness. Those produce uni- 
formity of perceptions even as time, subject to its own laws, produces 
the phenomena of the seasons with uniformity.— T, 
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Darkness and is born of Ignorance. To the threfe attributes of 
Goodnoss, Passion, and Darkness are attached all the j<tys. 
and sorrows (of creatures).* 1 Listen now to those consequen- 
ces that spring from the attributes of Goodness, Passion, ancT 
Darkness. Contentment, the satisfaction that arises from 
joy, certainty, intelligence, and memory, — these are tho con- 
sequences born of the attribute of Goodness. I shall now 
mention the consequences of Passion and Darkness.* 2 Desire, 
wrath, error, cupidity, stupifaction, fear, and fatigue, be* 
long to the attribute of Passion. Cheerlessness, grief, dis- 
content, vanity, pride, and wickedness, all belong to Dark* 
ness.** Examining the gravity or lightness of these and 
other faults that dwell in the Soul, one should reflect upon 
each of them one after another (for ascertaining which of 
them exist, which have become strong or weak, which have 
been driven off, and which remain).’ 24 

“Yudhishthira said, — ‘What faults are abandoned by 
persons desirous of Emancipation ? What are those that are 
weakened by them ? What are the faults that come repeat- 
edly (and are, therefore, incapable of being got rid of)? 
What, again, are regarded as weak, through stupifaction, 
(and, therefore, as permissible) ? 2fl What, indeed, are those 
faults upon whose strength and weakness a wise man should 
reflect with the aid of intelligence and of reasons? I have 
doubts upon these subjects. Discourse to me on these, 0 
grandsire !* 26 

- “Bhishma said, — 'A person of pure Soul, by extracting all 
his faults by their roots, succeeds in obtaining Emancipation. 
As an axe made of steel cuts a steel chain (and accomplish- 
ing the act becomes broken itself ), after the same manner, 
A person of cleansed Soul, destroying all the faults that 
spring from Darkness and that are born with the Soul (when 
it is reborn), succeeds in dissolving his connection * with the 
body (and attaining Emancipation).* 27 The qualities having 

* I have expanded the last line for bringing out the meaning of ti^e 

word na^/ati clearly. Of course, I follow Nilakantha’e explanation 
of the simile.— T, 
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their origin in Passion, those that spring from Darkness, and 
these stainless ones characterised by purity, (viz., those in* 
eluded under the quality of Goodness), constitute as it were 
the seed from which all embodied creatures have grown. 
Amongst these, the attribute of Goodness alone is the cause 
through which persons of cleansed Souls succeed in attaining 
to Emancipation . 28 A person of cleansed soul, therefore, 
should abandon all the qualities born of Passion and Dark- 
ness. Then again when the quality of Goodness becomes freed 
from those of Passion and Darkness, it becomes more res- 
plendent still . 20 Some say that sacrifices and other acta 
performed with the aid of mantras , and which certainly con- 
tribute to the purification of the Soul, are evil or cruel acts, 
(This view is not correct.) On the other hand, those acts 
are the chief means for dissociating the Soul from all worldly 
attachments, and for the observance of the religion of tran- 
quillity . 80 Through the influence of the qualities born of 
Passion, all unrighteous acts are performed, and all acts 
fraught with earthly purposes as also all such acts as spring 
from desire are accomplished . 1,1 Through qualities born of 
Darkness, one does all acts fraught with cupidity and spring- 
ing from wrath. In consequence of the attribute of Dark- 
nessp one embraces sleep and procrastination and becomes 
addicted to all acts of cruelty and carnal pleasure . 32 That? 
person, however, who, possessed of faith and scriptural know-* 
ledge, is observant of the attribute of Goodness, attends only 
to all good things and becomes endued with (moral) beauty 
and a soul free from every taint.’ ” S3 

Section CCXIII. 

"Bhishma said, — ‘From the attribute of Passion arises 
delusion or loss of judgment. From the attribute of Dark- 
ness, O bull of Bharata’s race, arise wrath and cupidity and 
fear and pride. When all these are destroyed, one becomes 
pure . 1 By obtaining purity, a person succeeeds in arriving 
at the knowledge of the Supreme Soul which is resplendent 
lriih effulgence, incapable of deterioration, without change,.. 

19 
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pervading all things, having the unmanifest for his refuge, 
and the foremost of all the deities.* Invested in His mdpJ, 
men fall away from knowledge and become senseless, and 
in consequence of their knowledge being darkened, yield 
to wrath.** From wrath, they become subject to desire. 
From desire spring cupidity and delusion and vanity and 
pride and selfishness. From such selfishness proceed various 
kinds of acts.f* From acts spring diverse bonds of affection 
and from those bonds of affection springs sorrow or misery and 
from acts fraught with joy and sorrow proceeds the liability 
to birth and death.t* In consequence of the obligation of 
birth, the liability is incurred of a residence within the womb, 
due to the union of vital seed and blood. That residence is 
defiled with excreta and urine and phlegm, and always fouled 
with blood that is generated there.' Overwhelmed by thirst, 
the Chit-Soul becomes bound by wrath and the rest that 
have been enumerated above. It seeks, however, to escape 
those evils. In respect of this, women must be regarded as 
instruments which set the stream of Creation agoing. 7 By 
their nature, women are Kshe.tr a, and men are Kshetrajna 
in respect of attributes. For this reason, persons of wisdom 
should not pursue women in especial (among other objects of 
the world).$ 8 Indeed, women are like frightful mantra- 

* In the C rut it it is said that Brahma has two attributes, "Vidy5 
'(Knowledge), and AvidyS (Ignorance) with Mfty& (delusion). It is in 
consequence of this M&yft that chit-touls or jivas become attached to 
worldly things. It is in consequenee of this M&ya that persons, even 
when they understand that all is nought, cannot totally dissociate them- 
selves from them. — T. 

t Jfdna is explained by the commentator as worship of one’s own 
self ; Darpa is freedom from all restraints ; and Ahankdra is a complete 
disregard of others and centering all thoughts on one’s own self. Here 
Ahankdra is not Consciousness. — T. 

| Kritalakihandh is explained by the commentator as Kritatwi- 
kardh. — T. 

9 The force of the simile lies in this : Prakriti binds Kihttrajna or 
the Soul and obliges it to take birth, &c. Women are Prakriti, men are 
Souls. As the Soul should seek to avoid the contact of Prakriti and 
strive for emancipation, even so shohld men seek to avoid women. It 
should be added that women, in almost all the dialects of Indjn 
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powers. They stupify persons reft of wisdom. They Are 
soak in (he attribute of Passion. They are the eternal em- 
bodiment of the senses.** In consequence of the keen desire 
that men entertain for women, offspring proceed from them, 
due to (the action of ) the vital seed. As one casts off from 
one’s body such vermin as take their birth there but as are 
not on that account any part of oneself, even so should one 
cast off those vermin of one’s body that are called children, 
who, though regarded as one’s own, are not one’s own in 
reality. 10 From the vital seed as from sweat (and other 
filth) creatures spring from the body, influenced by the 
acts of previous lives or in the course of nature. There- 
fore, one possessed of wisdom should feel no regard for 
them.-f- u The attribute of Passion rests on that of Dark- 
ness. The attribute of Goodness, again, rests on that of 
Passion. Darkness which is unmanifest overspreads itself on 
Knowledge, and causes the phenomena of Intelligence and 
Oonciousness4 w That knowledge possessing the attributes 


derived from Sanskrit, are commonly called Prakriti or symbols of 
Prakritiy thus illustrating the extraordinary popularity of the philo- 
sophical doctrine about Prakriti and Purusha . — T. 

* Kritya is wtantfra-power or the efficacy of Atharvan rites. What 
is said here is that women are as frightful as Atharvan rites which can 
bring destruction upon even unseen foes. Rajasi antarhit&h means that 
they are sunk so completely in that attribute as to become invisible, 
e., competely enveloped by that attribute. — T. 

t The sense is this : parasitical vermin spring from sweat and other 
filth emited by the body. Ghildren spring from the vital seed. In the 
former case, it is Swabh&va (nature) that supplies the active energy. 
In the latter, the undying influence of previous acts and propensities 
supply the active force. One’s offspring, therefore, are like the para* 
sitical vermin on one’s body. Wisdom should teach disregard or in- 
difference for either. — T. 

X This is a repetition of what has been asserted in various forms be- 
fore. Rajas (passion) is the cause of Pravritti or propensity for acta 
fiattwa (goodness) is enlightenment or the higher aspirations tbit lead to 
Brahma . Both rest on Tamas (Darkness), the first immediately, the 
last mediately. Chit or Jiva is pure Knowledge. When overtaken by 
Tamas or Avyakta % it becomes clothed with that existence which is. 
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* of Intelligence and Conciousness has been said to be the seed 
of embodied Souls. That, again, which is the seed of such 
knowledge is called the Jiva (or C7ii£-Soul).* In consequence 
of acts and the virtue of time, the Soul goes through birth 
and ropeated rounds of rebirth. 18 As in a dream the Soul 
sports as if invested with a body which, of course, is due to the 
action of the mind, after the same manner, it obtains in the 
mothers womb a body in consequence of attributes and pro- 
pensities having (past) acts for their origin. 14 Whatever senses, 
while it is there, are awakened by past acts as the operating 
cause, become generated in Consciousness in consequence of 
the mind co-existing with attachments.-)* 15 In consequence of 
the past thoughts of sound that are awakened in it, the Soul, 
subjected to such influences, receives the organ of hearing. 
Similarly, from attachment to forms, its eye is produced, 
and from its longing after scent its organ of smelling. 18 
From thoughts of touch it acquires the skin. In the same 
way the fivefold breaths are acquired by it, viz., Prana 
Apdna, Vydna, Uddna, and Samdna, which contribute to 
keep the body agoing. 17 Encased in body with all limbs fully 
developed in consequence (as shown above) of past acts, the 


Called life or which we realise in the world, the conditions of that life 
being Consciousness and Intelligence. — T. 

* The Chit or Soul is all Knowledge. When overspread with Igno- 
rance or Darkness, it becomes manifested by Intelligence and Conscious- 
ness, i . e ., assumes a form or body. Knowledge overspread by Dark- 
ness, therefore, or Knowledge with the attributes of Intelligence and 
Consciousness, is the cause of Chit or Soul or Jiva assuming a body. 
Such knowledge, therefore, is called the seed of the body. Then, again, 
the tadvijam (the second expression), i. e, the foundation on which 
knowledge overspread by ignorance (or knowledge with the attributes of 
intelligence and consciousness) rests, is, of course, pure Knowledge or 
thit or jiva or Soul as it existed before life. It is only another form of 
repeating a statement made several times before. Both the vernacular 
translators have misunderstood the last half of the second line.— T. 

+ The meaning, of course, is that while in the mother’s womb, the 
Soul remembers the acts of past lives, and those acts influence and de- 
termine the growth of its senses as also the character it will display iu ita 
t new life. — T. 
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Soul takes birth, with sorrow, both physical and mental, in 
the beginning, middle, and end. 18 It should be known that 
sorrow springs from the very fact of acceptance of body (in 
the womb). It increases with the idea of Self. From renun- 
ciation of these (attachments which are the cause of birth), 
sorrow meets with an end. He that is conversant with 
sorrows end attains to Emancipation.* 19 Both the origin and 
the destruction of the senses rest in the attribute of Passion. 
The man of wisdom should act with proper scrutiny with the 
aid of the eye constituted by the script ures.f 20 The senses of 
knowledge, even if they succeed in earning all their objects, 
never succeed in overwhelming the man that is without thirst. 
The embodied Soul, by making its senses weak, escapes the 
obligation of rebirth.}’ ” 21 


Section CCXIV. 

“Bhishma said, — ‘I shall now tell thee what the means 
are (for conquering the senses) as seen with the eye of the 
scriptures. A person, 0 king, will attain to the highest end 
by the help of such knowledge and by framing his conduct 
accordingly. 1 Amongst all living creatures man is said to 
be the foremost. Among men, those that are regenerate 
have been called tho foremost ; and amongst the regenerate, 


* I do not follow Nilakantha in his grammatical exposition of tho 
second line. That exposition seems to be very farfetched. Besides, 
tebhyah ty&g&t for tesh&m ty&g&t is no violence to grammar, the use of the 
ablative in this sense not being unfrequent in these writings. — T. 

t Women have before (vide verse 9 of this section) been said to be 
the embodiment of the senses and as antarhit&h in Raja s or Passion. 
The senses, therefore, are, it is concluded here, originated in Rojas . By 
the destruction, again, of Rajas , they may be destroyed. What is want- 
ed, therefore, is the conquest of Rojas or Passion. This may be effected 
with the aid of the eye whose vision has been sharpened by scriptural 
knowledge.— T. 

t After indny&rthfln, as explained by the commentator, prSpyftpi is 
understood. There are two classes of indriyas , vis , those of knowledge 
* and those for the performance of acts. Escapes the obligation of rebirth , 
t. e.) attains to Emancipation*— T. v 
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they that are conversant with the Vedas.* These last are 
regarded as the souls of all living creatures. Indeed, those 
Brahmanas that are conversant with the Vedas are regarded 
as all-seeing and omniscient. They are persons who have 
become conversant with Brahma . 1 As a blind man, without 
a guide, encounters many difficulties on a road, so has a per- 
son destitute of knowledge to encounter many obstacles in 
the world. For this reason those that are possessed of know- 
ledge are regarded as superior to the rest . 4 Those that are 
desirous of acquiring virtue practise diverse kinds of rites 
according to the dictates of the scriptures. They do not, 
however, succeed in attaining to Emancipation, all that they 
gain being those good qualities of which I shall presently 
speak .* 6 Purity of speech, of body, and of mind, forgiveness, 
truth, steadiness, and intelligence, — these good qualities are 
displayed by righteous persons observant of both kinds of 
religion . 4 That which is called Brahmacharyya (religion of 
abstention or yoga) is regarded as the means of attaining to 
Brahma. That is the foremost of all religions. It is by the 
practice of that religion that one obtains the highest end 
(viz., Emancipation ). 7 Brahmacharyya is divested of all con- 
nection with the five vital breaths, mind, understanding, the 
five senses of perception, and the five senses of action. It is 
on that account free from all the perceptions that the senses 
give. It is beard only as a word, and its form, without 
being seen, can only be conceived . 8 It is a state of existence 
depending only on the mind. It is free from all connection 
with the senses. That sinloss state should be attained to by 
the understanding alone . 4 He that practises it duly attains 
to Brahma ; he that practises it half and half, attains to the 


* Artha$&manyam is explained by Nilakantha as phalas&myam Mo - 
hih&khyat * niratigayam. The Burdwan translator, while using the very 
words of the commentator, mistranslates this verse. The speaker desires 
to show the difference between the religion of Pravritti or acts and that 
of Nivriiti or abstention from acts. Those that follow the former cannot 
attain to Emancipation. What they gain are certain good qualities men- 
tioned in the next verse, which, however, are equally gained by the 
followers of the religion of Nivritti.—T. 
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condition of the gods ; while he that practises it indifferently, 
takes birth among Brahman as and possessed of learning at* 
tains to eminence . 10 Brahmacharyya is exceedingly diffi- 
cult to practise. Listen now to the means (by which one 
may practise it). That regenerate person who betakes him* 
self to it should subdue the quality of Passion as soon as it 
begins to manifest itself or as soon as it begins to be power* 
ful. u One that has betaken oneself to that vow should not 
speak with women. He should never cast his eyeB on an 
undressed woman. The sight of women, under even indiffer* 
ent circumstances, fills all weak-minded men with Passion. 1 * 
If a person (while observing this vow) feels a desire for 
woman rising in his heart, he should (as an expiation) observe 
the vow called Krichcchra and also pass three days in water.* 
If desire is entertained in course of a dream, one should, 
diving in water, mentally repeat for three times the three 
Rika by Aghamarshana.■|• l, That wise man who has betaken 
himself to the practice of this vow should, with an extended 
and enlightened mind, burn the sins in his mind which are 
all due to the quality of Passion. 1 * As the duct that bears 
away the refuse of the body is very closely connected with 
the body, even so the embodied Soul is very closely connected 
with the body that confines it . 16 The different kinds of 
juices, passing through the network of arteries, nourish 
men’s wind and bile and phlegm, blood and skin and flesh, 
intestines and bones and marrow, and the whole body. 1 * 
Know that there are ten principal ducts. These assist the 
functions of the five senses. From those tep branch eat 
thousands of other ducts that are minuter in form. 1 * .Like 
rivers filling the ocean at the proper season, all these ducts, 
containing juices, nourish the body. 1 ' Leading to the heart 
there is a duct called Manovaha. It drawB from every part 


* The vow of Krieheehra eooaiete of certain fasts. Poet three 4oye us 
water , *. stand tn a tank or stream with water up to the chin. — T. 

t The three Riit begin with Ritantha Satyaneha dse. Every Brih- 
mans who knows his morning and evening prayers knows these three Hike 
well.— T. 
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of the human body the vital seed which is born of desire . 19 
Numerous other ducts branching out from that principal o&e 
extend into every part of the body and bearing the element 
of heat cause the sense of vision (and the rest ). 20 As the 
butter that lies within milk is churned up by churning rods, 
even so the desires that are generated in the mind (by the 
sight or thought of women) draw together the vital seed that 
lies within the body . 21 In the midst of even our dreams 
passion having birth in imagination assails the mind, with 
the result that the duct already named, viz., Manovaha , 
throws out the vital seed born of desire . 22 The great and 
divine Mishi Atri is well conversant with the subject of the 
generation of the vital seed. The juices that are yeilded by 
food, the duct called Manovaha , and the desire that is born 
of imagination, — these three are the causes that originate 
the vital seed which has Indra for its presiding deity. The 
passion that aids in the emission of this fluid is, therefore, 
called Indriyar 8 Those persons who know that the course 
of vital seed is the cause of (that sinful state of things called) 
intermixture of castes, are men of restrained passions. Their 
sins are regarded to have been burnt off, and they are never 
subjected to rebirth . 24 He that betakes himself to action 
simply for the purpose of sustaining his body, reducing with 
the aid of the mind the (three) attributes (of Goodness, Pas- 
sion, and Darkness) into a state of uniformity, and brings at 
his last moments the vital breaths to the duct called Mano - 
vaha, escapes the obligation of rebirth .* 26 The Mind is sure 


* “With the aid of the mind*’ means yoga , Dehakarmd means one 
whose acts are undertaken only for the purpose of sustaining the body, i. 

one who does no act that is not strictly necessary for supporting life ; 
hence, as the commentator explains, one who is free from all propensities 
leading to external objects. Manovaham prdndn nudan , i. «*., bringing 
or sending the vital breaths to the duct called Manovaha or Sushumnd. 
Though a physical act, its accomplishment becomes possible only by a 
long course of penances consisting in the withdrawal of the mind from 
external objects. “Reducing the (three) attributes to a state of unifor- 
mity,*’ as explained by the commentator, means “arriving at “Nirvikalpa,” 
t. at that state of knowledge which is independent of the senses.— T« 
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to gain Knowledge. It is the Mind that takes the form of 
%ll things. The minds of all high-souled persons, attaining 
to success through meditation, become freed from desire, 
eternal, and luminous ,** 0 Therefore, for destroying the mind 
(as mind), one should do only sinless deeds, and freeing one- 
self from the attributes of Passion and Darkness, one is sure 
to attain to an end that is very desirable/f 27 Knowledge 
(ordinarily) acquired in younger days becomes weakened with 
decrepitude. A person, however, of ripe understanding suc- 
ceeds, through the auspicious effects of past lives, in des- 
troying his desires .+ 28 Such a person, by transcending the 
bonds of the body and the senses like a traveller crossing a 
path full of obstacles, and transgressing all faults he sees, 
succeeds in tasting the nectar (of Emancipation).' ”*■ 


* The Knowledge here spoken of is that knowledge which is inde- 
pendent of the senses. What the speaker says is that such Knowledge 
is no myth but is sure to arise. When it arises, its possessor comes to 
know that the external werld, &c., is only the mind transformed, like 
the sights seen and sounds heard and thoughts cherished in a dream. 
In the second line the results of that knowledge are declared. The 
mind of a Mahatma is mantra-siddha , i. e. t has won success by the 
meditation of the initial mantra or om ; it is nitya , i. e., eternal, mean- 
ing probably that though the result of Jfdyd or Avidyd , it is no longer 
subject to rebirth ; it is virajas , i. e free from desire aud passion ; 
and lastly it is Jyotuhmat or luminous, meaning Omniscient and Omni- 
potent. The commentator cites a passage from Vayishtha’s treatise 
on yoga which declares the same results as consequent on the attainment 
of Knowledge. It is, of course, implied that in attaining to such a 
state, the mind as mind must be destroyed or merged into the Soul, and 
the Soul, with kuowledge only for its attribute, must exist. In the 
previous verse emancipation after death has been spoken of. In this, 
jivanmukti or emancipation in life is referred to. — T. 

t “Freeing oneself from the attributes of Passion and Darkness,* 1 
£ e.y by practising the religion of abstention from acts. — T. 

I Adatte from dd meaning to cut or destroy. Mdna$aw»alam % as 
explained by the commentator, is sanhalpam , i. e, desires or purposes. 
The man of ripe understanding, by doing this, attains to that know- 
ledge which is not subject to decay with age. Hence, such kuowledge 
is superior to knowledge acquired in the ordiuary way. — T. 

20 
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“Bhishnra said,— ‘Living creatures, by being attached to 
objects of the senses which are always fraught with evil, 
become helpless. Those high-souled persons, however, who 
are not attached to them, attain to the highest end . 1 The 
man of intelligence, beholding the world overwhelmed with 
the evils constituted by birth, death, decrepitude, sorrow, 
disease, and anxieties, should exert for the attainment of 
Emancipation . 3 He should be pure in speech, thought, and 
body ; he should be free from pride. Of tranquil soul and 
possessed of knowledge, he should lead a life of mendicancy, 
and pursue happiness without being attached to any worldly 
object . 3 Again, if attachment be seen to possess the mind 
in consequence of compassion to creatures, he should, seeing 
that the universe is the result of acts, show indifference in 
respect of compassion itself .* 4 Whatever good acts are per- 
formed, or whatever sin (is perpetrated), the doer tastes 
the consequences. Hence, one should, in speech, thought, 
and deed, do only acts that are good.f 6 He succeeds in 
obtaining happiness who practises abstention from injuring 
(others), truthfulness of speech, honesty towards all creatures, 
and forgiveness, and who is never heedless . 0 Hence one, 
exercising ones intelligence, should dispose one’s mind, after 
training it, on peace towards all creatures i 7 That man who 


* Compassion may sometimes lead to excess of attachment, as in the 
case of Bharata towards his little deer. The universe is the result of 
acts because acts determine the character of the life the soul assumes. In 
the case of Bharata, he was obliged to take birth as a deer in his next 
life in consequence of all his thoughts in the previous life having been 
centred on a deer. — T. 

t K. P. Sipgha wrongly translates this verse. Tat should be sup- 
plied before agnute ; there is a redundant vd in the first line. The Bur- 
dwan translator renders it correctly. — T. 

% The budki here refered to is intelligence cleansed by scriptures. 
Sam&kitam manah is, as explained by the commentator, mind freed 
' from anger and malice, &c., i. e., properly trained.— T, 
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jegards the practice of the virtues enumerated above as tha 
highest duty, as conducive to the happiness of all creatures,, 
and as destructive of all kinds of sorrow, is possessed of the 
highest knowledge, and succeeds in obtaining happiness. 
Hence {as already said), one should, exercising one's intelli- 
gence, dispose one's mind, after training it, on peace towards 
all creatures . 8 One should never think of doing evil to others. 
One should not covet what is far above one's power to attain. 
One should not turn one's thoughts towards objects that ara 
non-existent. One should, on the other hand, direct one's 
mind towards knowledge by such persistent efforts as are 
sure to succeed .* 9 With the aid of the declarations of the 
rutis and of persistent efforts calculated to bring success* 
that Knowledge is sure to flow. One that is desirous of 
saying good words or observing a religion that is refined of 
all dross , 10 should utter only truth that is not fraught with 
any malice or censure. One that is possessed of a sound heart 
should utter words that are not fraught with dishonesty, that 
are not harsh, that are not cruel, that are not evil, and that 
are not characterised by garrulity. The universe is bound 
in speech. If disposed to renunciation {of all worldly objects) 
then should one proclaim,-)- 11 ’ 1 * with a mind fraught with 
humility and a cleansed understanding, one's own evil acts.{ 
He who betakes himself to action, impelled thereto by pro- 
pensities fraught with the attribute of Passion , 13 obtains 


* “One should not covet <£c like kingdoms and thrones in the case 
of ordinary men. “Non-existent objects,” such as sons and wives that 
are dead or that are unborn or unwed. — T. 

t Samsdra, as explained by the commentator, means both this and 
the other world. It is bound in speech in this sense, viz., that whatever 
is spoken is never destroyed and affects permanently both the speaker 
and the listener, so that not only in one life, but in the infinite course of 
lives, the speaker will be affected for good or for evil by the words that 
escape his lips. This fully accords with the discovery of modern science, 
m eloquently and poetically enunciated by Babbage, of the indestructi- 
bility of force or energy when once applied. How appalling is the sane- 
tion (which is not a myth) under which evil-speaking is forbidden !— T. # 

$ Such self-disclosure destroys the effects of those acts and prevents 
their recurrence,— T, 
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much misery in (his world and at last sinks into hell. Orp 
should, therefore, practise self-restraint in body, speech, 
and mind. u Ignorant persons bearing the burdens of the 
world are like robbers laden with their booty of straggling 
sheep (secreted from herds taken out for pasture). The 
latter are always regardful of roads that are unfavorable to 
them (owing to the presence of the king’s watch).* 1 * Indeed, 
as robbers have to throw away their spoil if they wish 
for safety, even so should a person cast off all acts dic- 
tated by Passion and Darkness if he is to obtain felicity. 1 * 
Without doubt, a person that is without desire, free from 
the bonds of the world, contented to live in solitude, abs- 
temious in diet, devoted to penances, and with senses under 
control,” that has burnt all his sorrows by (the acquisition 
of ) knowledge, that takes a pleasure in practising all the 
particulars of yoga discipline, and that has a cleansed soul, 
succeeds, in consequence of his mind being withdrawn into 
itself, in attaining to Brahma or Emancipation.-|* ls One 
endued with patience and a cleansed soul should, without 
doubt, control one’s understanding. With the understanding 
(thus disciplined), one should next control one's mind, and 
then with the mind overpower the objects of the senses. 1 * 
Upon the mind being thus brought under control and the 
senses being all subdued, the senses will become luminous 
and gladly enter into Brahma .“ When one’s senses are 
withdrawn into the mind, the result that occurs is that 
Brahma becomes manifested in it. Indeed, when the senses 
are destroyed, and the soul returns to the attribute of pure 
existence, it comes to be regarded as transformed into Brah- 
ma , M Then again, one should never make a display of one’s 
yoga power. On the other hand, one should always exert to 
restrain one’s senses by practising the rules of yoga. Indeed, 


* Robbers laden with booty are always in danger of seizure. Even 
so unintelligent men bearing the burdens of life are always liable to des- 
truction. — T. 

+ NiihpracMnnn means Niruddhena as explained by the commen- 
tator.— T. 
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040 engaged in the practice of yoga rules should do all those 
acts by which one’s conduct and disposition may become 
pure.*” (Without making one’s yoga powers the means of 
one’s subsistence) one should rather live upon broken grains 
of corn, ripe beans, dry cakes of seeds from which the oil has 
been pressed out, potherbs, half-ripe barley, flour of fried 
pulses, fruits, and roots, obtained in alms.f ,s Reflecting 
upon the characteristics of time and place, one should accord- 
ing to one’s inclinations observe, after proper examination, 
vows and rules about fasts.” One should not suspend an ob- 
servance that has been begun. Like one slowly creating a 
fire, one should gradually extend an act that is prompted by 
knowledge. By doing so, Brahma gradually, shines in one 
like the Sun. 25 The Ignorance which has Knowledge for its 
resting ground, extends its influence over all the three states 
(of waking, dreaming, and dreamless slumber). The Know- 
ledge, again, that follows the Understanding, is assailed by 
Ignorance.J” The evil-hearfced person fails to obtain a know* 
ledge of the Soul in consequence of taking it as united with 
the three states although in reality it transcends them all. 
When, however, he succeeds in apprehending the limits under 


* I adopt the reading pralc&geta and the interpretation that Nilakan* 
tha put* upon it. — T. 

t K. P. Singha translates these words very carelessly. The Bur- 
dwan translator, by following the commentator closely, has produced a 
correct version. Kulmdtha means ripe grains or seeds of the Phaselous 
radiatus. Pinyaka is the cake of mustard seeds or sesamum after the 
oil has been pressed out. Y&vaha means unripe barley, or, as the com* 
men ta tor explains, raw barley powdered and boiled in hot water.— T. 

t What is meant by the first line of the verse is this. The Soul had, 
before the creation, only Knowledge for its attribute. When Ignorance 
or Delusion, proceeding from Supreme Brahma , took possession of it, 
the Soul became an ordinary creature, i. e , consciousness, mind, &o. t 
resulted. This Ignorance, therefore, established itself upon Knowledge 
and transformed the original character of the Soul. What is stated in 
the second line is that ordinary knowledge which follows the lead of the 
understanding is affected by ignorance, the result of which is that the 
Soul takes those things that really spring from itself to be things differ* 
eut from itself and possessing an independent existence.— T. 
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which the two, viz., union with the three states and separa- 
tion from them, are manifested, it is then that he becomes 
divested of attachment and attains to Emancipation . 27 When 
such an apprehension has been attained, one transcends the 
effects of age, rises superior to the consequences of decre- 
pitude and death, and obtains Brahma which is eternal, 
deathless, immutable, and undeteriorating. ’ ”- 8 


Section CCXV7. 

“Bhishma said, — ‘The yogin who wishes to always prac- 
tise sinless Brahmacharyya and who is impressed with the 
faults attaching to dreams, should, with his whole heart, seek 
to abandon sleep . 1 In dreams, the embodied soul, affected by 
the attributes of Passion and Darkness, seems to become 
possessed of another body and move and act influenced by 
desire .* 2 In consequence of application for the acquisition of 
knowledge and of continued reflection and recapitulation, the 
yogin remains always awake. Indeed, the yogin can keep 
himself continually awake by devoting himself to knowledge.® 
On this topic it has been asked what is this state in which the 
embodied creature thinks himself surrounded by and en- 
gaged in objects and acts ? True it is that the embodied 
being, with its senses really suspended, still thinks itself to 
be possessed of body with all the senses of knowledge and of 
action . 4 As regards the question started, it is said that that 
master of yoga, named Hari, comprehends truly how -it hap- 
pens. The great Rishis say that the explanation offered by 
Hari is correct and consistent with reason . 5 The learned say 
that it is in consequence of the senses being worn out with 
fatigue, dreams are experienced by all creatures. (Though 
the senses are suspended) the mind, however, never dis- 
appears (or becomes inactive) and hence arise dreams. This 


* The correct reading, I apprehend, is uptgatasprikah and not apa - 
gaiasprihah Nilakantha is silent. All that he says is that the first 
verse has reference to yogin*, the second to yogin* and non -yogin* alike. 
Both the vernacular translators adhere to apagatasprikah . — T. 
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is said by all to be their noted cause . 6 As the imaginings 
of p person that is awake and engaged in acts, are due only 
to the creative power of the mind, after the same manner the 
impressions in a dream appertain only to the mind . 7 A 
person with desire and attachment obtains those imaginings 
(in dreams) based upon the impressions of countless lives in 
the past. Nothing that impresses the mind once is ever lost, 
and the Soul being cognisant of all those impressions causes 
them to come forth from obscurity .* 8 Whichever among the 
three attributes of Goodness, Passion, and Darkness is brought 
about by the influence of past acts and by whichever amongst 
them the mind is affected for the time being in what- 
ever way, the elements (in their subtile forms) display or 
indicate accordingly (in the way of images).f 9 After images 
have thus been produced, the particular attribute of Good- 
ness or Passion or Darkness that may have been brought by 
past acts rises in the mind and conduces to its last result, 
viz., happiness or misery . 10 Those images having wind, bile, 
and phlegm for their chief causes, which men apprehend 
through ignorance and in consequence of propensities fraught 
with Passion and Darkness, cannot, it has been said, be 


* I expand verse 8 a little for giving its meaning more clearly than 
a literal version would yield. All the impressions, it is said here, in 
dreams, are due either to the impressions of this life or those received 
by the mind in the countless lives through which it has passed. All 
those impressions, again, are well known to the Soul though memory 
may not retain them. Their reappearance in dreams is due td the 
action of the Soul which calls them up from the obscurity in which 
they are concealed. Avieena’s theory of nothing being ever lost that 
is once acquired by the mind and the recollection of a past impression 
being due to a sudden irradiation of the divine light, was, it seems, 
borrowed from Hindu philosophy. — T. 

t The sense is this : a particular attribute among the three, vu. f 
Goodness or Passion or Darkness, is brought to the mind by the influ- 
ence of past acts of either this or any previous life. That attribute 
immediately affects the mind in a definite way. The result of this is 
that the elements in their subtile forms actually produce the images 
that correspond with or appertain to the affecting attribute and the 
manner in which it affects the mind.— T, 
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•asily discarded.* *11 Whatever objects again a person per- 
ceives in the mind (while wakeful) through the senses ip a 
state of perspicacity are apprehended by the mind in dreams 
while the senses are obscured in respect of their functions/)*** 
The Mind exists unobstructedly in all things. This is due to 
the nature of the Soul. The Soul should be comprehended. 
All the elements and the objects they compose exist in the 
Soul4 18 In the state called dreamless slumber ( sushupti ), 
the manifest human body which, of course, is the door of 
dreams, disappears in the mind. Occupying the body the 
mind enters the Soul which is unmanifest and upon which 
all existent and non-existent things depend, and becomes 
transformed into a wakeful witness with certainty of appre- 
hension. Thus dwelling in pure Consciousness which is the 
soul of all things, it is regarded by the learned as transcend- 
ing both Consciousness and all things in the universe.# 14 
That yogin who in consequence of desire covets any of the 
divine attributes (of Knowledge or Renunciation, &c.,) should 

* Nothing less thanyoya can discard or destroy them, for they 
really spring from desires generated by past acts. — T. 

t The Bombay reading Manohrishyan is better. — T. 

X Both the external and the internal worlds are due to Cons cious- 
ness, which, in its turn, arises from delusion affecting the Soul. That 
which is called the Mind is only a product of the Soul. The world both 
external and internal, is only the result of Mind as explained in pre- 
vious sections. Hence the Mind exists in all things. What is meant 
by all things existing in the Soul is that the Soul is omniscient and he 
who succeeds in knowing the Soul wins omniscience. — T. 

$ The body is called the door of dreams because the body is the 
result of past acts, and dreams cannot take place till the Soul, through 
past acts, becomes encased in a body. What is meant by the body 
disappearing in the mind is that in dreamless slumber the mind no 
longer retains any apprehension of the body. The body being thus 
lost in the mind, the mind (with the body lost in it) enters the Soul, 
or becomes withdrawn into it. tfidarfanam is explained as Nischitadbf 
fanam S&kihirupam . The sense of the verse is that in dreamless slum- 
ber the senses are withdrawn into the mind ; the mind becomes with- 
drawn into the Soul. It is the Soul alone that then lives in its state of 
original purity, consciousness and all things which proceed from it 
disappeariug at the time.— T. 
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regard a pare mind to be identical with the object of his 
desire. All things rest in a pure mind or soul,* 1 * This is' 
the result attained to by one who is engaged in penances. 
That yogin , however, who has crossed Darkness or ignorance, 
becomes possessed of transcending effulgence. When Dark- 
ness or ignorance has been transcended, the embodied Soul 
becomes Supreme Brahma, the cause of the universe.*) -1 *' 
The deities have penances and Vedic rites. Darkness (or 
pride and cruelty), which is destructive of the former, has 
been adopted by the A suras. This, viz., Brahma, which has 
been said to have Knowledge only for its attribute, is diffi- 
cult of attainment by either the deities or the Asuras. 11 Ifc 
should be known that the qualities of Goodness, Passion, and 
Darkness belong to the deities and the A sura 8 . Goodness is 
the attribute of the deities ; while the two others belong to 
the Asuras . 1S Brahma transcends all those attributes. It 
is pure Knowledge. It is Deathlessness. It is pure efful- 
gence. It is undeteriorating. Thoso persons of cleansed souls 
who know Brahma attain to the highest end . 18 One having 
knowledge for ones eye can say this much with the aid of 
reason and analogy. Brahma which is indestructible can be 
comprehended by only withdrawing the senses and the mind 
(from external objects into the soul itself ).’ ”t*° 


Section OCX 711. 

“Bhishma said, — ‘He cannot be said to know Brahma who- 
does not know the four topics {viz., dreams, dreamless slum- 
ber, Brahma as indicated by attributes, and Brahma as 


* I. e ., the mind becoming pure, he gains omniscience and omni- 
potence. — T. 

t The Burdwan translator, using the very words of Nilakantlia, 
jumbles them wrongly together and makes utter nonsense of both the 
original and the gloss. — T, 

J Brahma cannot, as the commentator properly explains, be seized 
like a creature by the horns. All that one can do is to explain its 
nature by reason and analogy. It can be comprehended only in the. 
way indicated, i. e by rratyaMra.— T, 

21 
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6 ranaeinding all attributes), as also what is Manifest (vis,, 
the body), and what is Unmanifest (the chit-soul), which 
the great Rishi (Narayana) has described as Tuttwam.* 1 
That which is manifest should be known as liable to death* 
That which is unmanifest (viz., the chit-soul) should be 
known as transcending death. The Rishi Narayana has des- 
cribed the religion of Pravritti . 2 Upon that rests the whole 
universe with its mobile and immobile creatures. The reli- 
gion of Nivritti again leads to the unmanifest and eternal 
Brahrri'i.f * The Creator (Brahman) has described the reli- 
gion of Pravritti . Pravritti implies rebirth or return. 
Nivritti, on the other hand, implies the highest end. 4 The 
ascetic who desires to discriminate with exactitude between 
good and evil, who is always bent on understanding the 
nature of the Soul, and who devotes himself to the religion 
of Nivritti, attains to that high end.t 6 One desirous of ac- 
complishing this, should know both the Unmanifest and 
Puvusha of which I shall speak presently. That, again, 
which is different from both the Unmanifest and Purusha, 
and which transcends them both, 0 and which is distinguished 
from all beings, should be particularly viewed by one possess- 
ed of intelligence.1T Both Prakriti and Purusha are without 


* The commentator thinks that the Rishi alluded to in this verse 
is Narfiyana, the companion and friend of Nara, both of whom had 
their retreat on the heights of Vadari where Vy&sa afterwards settled 
himself. Tattwa here does nor, the commentator thinks, mean a topic 
of discourse but that which exists in original purity and does not take 
Ub color or form from the mind. An&ropitam rupam yattya tat. — T. 

t The religion of Pravritti consists of acts. It cannot liberate one 
from rebirth. The whole chain of existences, being the result of acts, 
rests upon the religion of Pravritti The religion of Nivritti, on 
the other hand, or abstention from acts, leads to Emancipation or 
Brahma.— T. 

J Nidargarkah is explained by the commentator as equivalent to 
drathtum ichcohan.— T. 

% Avyakta or Unmanifest is Prakriti or primordial mar.ter both gross 
and subtile. That which transcends both Prakriti and Purusha is, of 
course, the Supreme Soul or Brahma . Vi gesham is explained by the com- 
mentator as 'distinguished from everything else by its attributes.’ — T. 
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beginning and without end. Both are incapable of being 
known by their likes . 7 Both are eternal and indestructible. 
Both are greater than the greatest (of beings). In these they 
are similar. There are points of dissimilarity again between 
them. (Of these I shall speak presently ). 8 Prukriti is fraught 
with the three attributes (of Goodness, Passion, and Dark- 
ness). It is also engaged in creation. The true attributes 
of Kshetrajna (Purusha or the Soul) should be known to be 
different .* 8 Purusha is the apprehender of all the transfor- 
mations of Pralcriti (but cannot be apprehended himself.) 
He transcends (in respect of his original nature) all attri- 
butes. As regards Purwsha and the Supreme Soul again, 
both of them are incomprehensible. In consequence again of 
both of them being without attributes by which they can be 
distinguished, both are highly distinguished from all else.f 1 * 
A turbaned person has his head circled with three folds of a 
piece of cloth. (The person, however, is not identical with 
the turban he wears ). 11 After the same manner the embodiod 
Soul is invested with the three attributes of Goodness, Pas- 
sion, and Darkness. But though thus invested, the Soul is 
not identical with those attributes . 12 Hence these four topics, 
which are covered by these fourfold considerations, should be 
understood.? One who understands all this is never stupified 
when one has to draw conclusions (in respect of all subjects 
of enquiry ). 18 He that is desirous of attaining to high pros- 
perity should become pure in mind, and betaking himself to 
austere practices in respect of the body and the senses, 
should devote himself to yoga without desire of fruits . 14 The 

♦ L e., as the commentator explains, Purusha is non-creating and 
transcends the three attributes. — T. 

t Asamhatav is explained by the commentator as atyantaviviktau* 
Purushau implies the two Purus has, i, e. t the Chit-Soul and the Su- 
preme Soul. — T. 

t The four topics are these : the points of resemblance between 
Prakriti and Purusha ; the points of difference between them : the 
points of resemblance between Purmha and Icwara ; and the points of 
difference between them. The four considerations that cover* these 
topics are absence of beginning and end, existence as chit and in anima- 
tion, diitractioi from all ether things, and the notion of activity, 
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universe is pervaded by yoga power secretly circulating 
through every part of it and illumining it brightly. The 
sun and the moon shine with effulgence in the firmament of 
,the heart in consequence of yoga power . 16 The result of 
yoga is Knowledge. Yoga is talked of very highly in the 
.world.* Whatever acts are destructive of Passion and Dark- 
ness constitute yoga in respect of its real character . 16 Brah - 
macharyya and abstention from injury are said to constitute 
yoga of the body ; while restraining mind and speech properly 
are said to constitute yoga of the mind . 17 The food that is 
obtained in alms from regenerate persons conversant with 
the ritual is distinguished from all other food. By taking 
that food abstemiously, one’s sins born of Passion begin to 
fade . 18 A yogin subsisting upon such food finds his senses 
gradually withdrawn from their objects. Hence, he should 
t iake only that measure of food which is strictly necessary for 
the support of his body . 19 (Another advice that may be 
offered is that) that knowledge which one obtains gradually 
by mind devoted to yoga should cheerfully be made ones own 
during ones last moments by a forcible stretch of power.f 2(> 
The embodied Soul, when divested of Rajas , (does not im- 
mediately attain to Emancipation but) assumes a subtile form 
with all the senses of perception and moves about in space. 
When his mind becomes unaffected by acts, he, in conse- 
quence of such renunciation, (loses that subtile form and) 
becomes merged in Pralcriti , (without, however, yet attain- 
ing to Brahma or Emancipation which transcends Fralcriti).$ n 
After the destruction of this gross body, one who through 
absence of heedlessness escapes from all the three bodies (viz., 

* “Yoginastam prapa$yanti bhagavantam sanatanam”— even this 
is what people always say of yoga and yogin* . — T. 

t The commentator in a long note explains that what is really im- 
plied by this verse is that one should betake oneself to some sacred spot 
$uch.a Ka$i for casting off one’s life there. Death at Ka$i is sure to 
lead to Emancipation, for the theory is that Civa himself becomes the 
instructor and leads ore to that high end. — T. 

„ t ‘When divested of Rajas , 1 i e ., freed from the senses and the 
, fromjheir indulgence.— rT* . . , 
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the gross, the subtile, and the karana) succeeds in attaining 
to Emancipation.* The birth and death of creatures always 
depend upon the cause constituted by original Ignorance (or 
Avidya). 2 * When knowledge of Brahma arises, necessity 
no longer pursues the person. Those, however, that accept 
what is the reverse of truth (by believing that to be Self 
which is really not-Self ) are men whose understandings aro 
always taken up with the birth and death of all existent 
things. (Such people never dream even of Emancipation 
Supporting their bodies by aid of patience, withdrawing their 
hearts (from all external objects) by the aid of their unders- 
tanding, and withdrawing themselves from the world of senses, 
some yogins adore the senses in consequence of their sub- 
tility.:}: 24 Some amongst them, with mind cleansed by yoga, 
proceeding according to (the stages indicated in) the scrip- 
tures and reaching the highest, succeed in knowing it by the 
aid of the understanding and dwell in that which is the 
highest and which without resting on any other thing rests 

* Adeh&t is explained by the commentator as Dehapdtdt . Dehtintdt 
applies to the destruction of all the three bodies. By the destruction 
(after death) of the grosB body is meant escape from the obligation of 
rebirth. The kdrana body is a sub tiler form of existence than the 
Linga-garira : it is, of course, existence in Prakriti as mentioned in 
verse 21. — T. 

t Par apraty marge means on the rise of a knowledge of Brahma . 
Niyati is Necessity, in consequence of which jiva goes through an end- 
less wheel of existences ; Bh&v&ntapr >bhavaprajn& is bh&v&n&mantfr 
prabhavayorevaprajnd yeshdm . The object of the verse is to show that 
such mistaken persons as take the body, the senses, &C-, and all which 
are not-Self, to be Self, are always taken up with the idea that things 
die and are born, but that there is nothing like emancipation or a comr 
plete escape from rebirth. — T. 

t ‘By the aid of patience* is explained by the commentator as with* 
out leaving their seats and changing the yoga attitude, &c. ‘Withdraw- 
ing themselves from the world of senses* means attaining to a state 
that is perfectly independent of the senses and, therefore, of all tXf 
ternal objects. ‘Adore the senses in consequence of their subtility,* as 
explained by the commentator, is thinking of Pr&na and the Indrtyap 
as Self or Soul. I do not understand how this amounts to the - stats- 1 
ment that such yogim attain to Brahma*— I* 
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on itself .* 21 Some worship Brahma in images. Some wor- 
ship Him as existing with attributes. Some repeatedly rea- 
lise the highest Divinity which has been described to be like 
a flash of lightning and which is again indestructible.-f 26 
Others who have burnt their sins by penances, attain to 
Brahma in the end. All these high-souled persons attain to 
the highest end . 27 With the eye of scripture one should 
observe the subtile attributes of these several forms, as dis- 
tinguished by attributes, of Brahma that are (thus) wor- 
shipped by men. The yogin who has transcended the neces- 
sity of depending on the body, who has cast off all attach- 
ments, and whose mind is devoted to yoga abstraction, should 
be known as another instance of Infinity, as the Supreme 
Divinity, or as that which is Unmanifest.J 28 They whose 
hearts are devoted to the acquisition of knowledge succeed 
first in freeing themselves from the world of mortals. Subse- 
quently, by casting off attachments they partake of the 
nature of Brahma and at last attain to the highest end.*® 
“‘Thus have persons conversant with the Vedas spoken 
of the religion that leads to the attainment of Brahma. 
They who follow that religion according to the measure of 
their respective knowledge all succeed in obtaining the high- 
est end . 80 Even those persons who succeed in acquiring a 
knowledge that is incapable of being shaken (by the assaults 
of scepticism) and that makes its possessors free from attach- 

♦ ‘Proceeding according to (the stages indicated in) the scriptures* 
alludes to the well-known verses in the Gitd, beginning with Indriye - 
bhyah pardhyarthd &c. The several stages, as mentioned in tho^e 
Verses, are as follows: “Superior to the senses are their object?. Supe- 
rior to the objects is the mind. Superior to the roirid is the understand- 
ing. Superior to the understanding is the Soul. Superior to the Soul 
is the Unmanifest. Superior to the Unmanifest is Puruifoi (Brahma). 
There is nofchiug above Purusha .” DehSntam is explained as that 
Which is superior to Avyakta or Unmanifest, hence Brahma or Puru * 
T. 

' ■ t A flash of lightning repeatedly realised becomes a mass of blaz- 
ing tight. Perhaps this is intended by the speaker. — T. 
c r t I* 'h* Bengal texts, Verse 28 is a triplet* In the second line thfc 
correct reading is DsAdntam.— T. 
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ments of every kind, attain to various high regions after 
death and become emancipate according to the measure of 
their knowledge, 81 Those persons of pure hearts who have 
imbibed contentment from knowledge, and who have cast off 
all desires and attachments, gradually approach in respect of 
their nature nearer and nearer to Brahma which has the un- 
manifest for his attribute, which is divine, and without birth 
and death. 82 Realising that Brahma dwells in their Souls, 
they become themselves immutable and have never to return 
(to the Earth). Attaining to that supreme state which is 
indestructible and eternal, they exist in felicity. 88 The know- 
ledge with respect to this world is even this : it exists (in 
the case of erring persons). It does not exist (in the case 
of those who have not been stupified by error). The whole 
universe, bound up in desire, is revolving like a wheel. 4 
As the fibres of a lotus-stalk overspread themselves into every 
part of the stalk, after the same manner the fibres of desire, 
which have neither beginning nor end, spread themselves over 
every part of the body. 86 As a weaver drives his threads into 
$ cloth by means of his shuttle, after the same manner the 
threads that constitute tho fabric of the universe are woven 
by the shuttle of Desire. 30 He who properly knows trans- 
formations of Prakriti , Prakriti herself, and Purusha, be- 
comes freed from Desire and attains to Emancipation.* 87 The 
divine Itishi Narayana, that refuge of the universe, for the 
sake of compassion towards all creatures, clearly promulgated 
these means for the acquisition of immortality/ ” 38 


Section CCXVIII. 

“Yudhishthira said, — ‘By following what conduct, 0 thou 
that art conversant with all courses of conduct, did Janaka 
the ruler of Mithila, versed in the religion of Emancipation, 
succeed in attaining to Emancipation, after casting off all 
worldly enjoyments V x 

• * Viktra, Prakriti , and Purutha, or Effects, their material Cause 
and the Supreme Soul.— T. 
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“Bhishma said, — ‘In this connection is cited the following 
old narrative of the particular conduct by which that ruler, 
thoroughly conversant with all courses of conduct, succeeded in 
achieving the highest felicity . 1 There was a ruler in Mithila 
of the name of Janadeva of Janaka’s race. He was ever en- 
gaged in reflecting upon the courses of conduct that might 
lead to the attainment of Brahma .* A century of preceptors 
always used to live in his palace, lecturing him upon the 
diverse courses of duty followed by people who had betaken 
themselves to diverse modes of life ,* 4 Given to the study of 
the Vedas, he was not very well satisfied with the speculations 
of his instructors on the character of the Soul, and in their 
doctrines of extinction upon the dissolution of the body or of 
rebirth after death . 1 Once upon a time a great ascetic of the 
name of Panchagikha the son of Kapila, having roamed over 
the whole world, arrived at Mithila . 6 Endued with correct 
conclusions in respect of all speculations about the diverse 
duties connected with renunciation, he was above all pairs 
of opposites (such as heat and cold, happiness and misery), 
and of doubts he had none . 7 He was regarded as the fore- 
most of Rishis . Dwelling wherever he pleased, he desired 
to place before the reach of all men eternal felicity that is 
so difficult of attainment . 8 It seemed that he went about, 
amazing the world, having assumed the form of none else 
than that great Rishi, that lord of creatures, whom the 
followers of the Sankhya doctrine knew by the name of 
Kapila . 9 He was the foremost of all the disciples of Asuri 
and was called the undying. He had performed a mental 
Sacrifice that had lasted for a thousand years .* 10 He was 
firm in mind, and had completed all the rites and sacrifices 
that are enjoined in the scriptures and that lead to the 
attainment of Brahma . He was fully conversant with the 


* N&n&pdshandav&hhinah is another reading which is noticed by the 
commentator. It is explained as ‘censurers of diverse sects ©f Lokft- 
yatikas.*— T, 

+ Panchagrotas implies the mind which is said to have five ear* 
rents,— T, 
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five sheathe? that cover the Soul.* He was devoted to the 
five acts connected with the adoration of Brahma , and had 
the five qualities (of tranquillity, self-restraint, <fec.). Known 
(as already said) by the name of Pancha<;ikha, he had ap- 
proached one day a large concourse of Rishis following the 
Sankhya doctrines and enquired of them about the highest 
object of human acquisition, viz., the Unmanifest or that 
upon which the five Purushas or sheathes (already named) 
rest.f 11 * 12 For the sake of obtaining a knowledge of the Soul, 
Asuri had enquired of his preceptor. In consequence of the 
latter's instructions and of his own penances, Asuri under- 
stood the distinction between the body and the Soul and 
had acquired celestial vision. f ls In that concourse of ascetics, 
Asuri made his exposition of the Immutable, One, and In- 
destructible Brahma which is seen in diverse forms . 14 Pan- 
chaqikha became a disciple of Asuri. He lived on human 
milk. There was a certain Brahmani of the name of Kapila. 
She was the wife of Asuri .$ 16 Panchaqikha was accepted by 
her as a son and he used to suck her breasts. In conse- 
quence of this, he came to be known as the son of Kapila 
and his understanding became fixed on Brahma. 1 * All this, 
about the circumstances of his birth and those that led to 
his becoming the son of Kapila, was said unto me by the 
divine Rishi . IT The latter also told me about the omniscience 

* These are the annamaya , the pr&namaya , the manomaya , the 
vijn&namaya, and the dnandamaya. For particulars, vide Wilson’s 
Diet— T. 

+ The verb used is nyavedayat, literally, ‘represented,’ % . e., ‘started 1 
for discourse, or enquired into. The Burdwan translator renders it 
‘exposed* or ‘promulgated.* which, I think, is incorrect — T. 

X The Burdwan translator makes a ridiculous blunder by supposing 
that Asuri obtained this knowledge in consequence of the questions of 
his disciple. The fact is, aampruhtah , as correctly explained by the 
commentator, means aamyak priehta pragno yatya . 3L P. Singha avoids 
the error. — T. 

9 Kutumvini means a matron or the wife of a house-holder.— T. 

IF Either M&rk&ndeya or Sanatkumftra, according to the common* 
tator.— T. 


22 



If AHJLBHABAT.it 


[Mokahadharma 


170 

of Pancha$ikha. 1T Conversant with all courses of duty, 
Panchaijikha, after having himself acquired high knowledge, 
(came to Janaka) and knowing that that king had equal 
reverence for all his preceptors, began to amaze that century 
of preceptors (by an exposition of his doctrine fraught) with 
abundant reasons . 18 Observing the talents of Kapileya, Ja- 
naka became exceedingly attached to him, and abandoning 
his hundred preceptors, began to follow him in particular. 1 ® 
Then Kapileya began to discourse unto Janaka, who had 
according to the ordinance bent his head unto him (as a 
disciple should) and who was fully competent to apprehend 
the sage’s instructions, upon that high religion of Emancipa- 
tion which is explained in Sankhya treatises . 20 Setting forth 
in the first place the sorrows of birth, he spoke next of the 
sorrows of (religious) acts. Having finished that topic he 
explained the sorrows of all states of life ending even with 
that in the high region of the Creator .* 21 He also discoursed 
upon that Delusion for whose sake is the practice of religion, 
and acts, and their fruits, and which is highly untrustworthy, 
destructible, unsteady, and uncertain .f 22 Sceptics say that 
when death (of the body) is seen and is a matter of direct 
evidence witnessed by all, they who maintain, in consequence 
of their faith in the scriptures, that something distinct from 
the body, called the Soul, exists, are necessarily vanquished 
in argument . 28 They also urge that one’s death means the 
extinction of one’s Soul, and that sorrow, decrepitude, and 
disease imply (partial) death of the Soul. He that maintains, 
owing to error, that the Soul is distinct from the body and 
exists after the loss of body, cherishes au opinion that is un- 
reasonable.t 2 * If that be regarded as existent which does not 

* I slightly expand Sarvanirvedam according to the explanation 
given by Nilakantha. The Sankhya doctrine proceeds upon the hypo- 
thesis that all states of life imply sorrow. To find a remedy for this, *. 

to permanently escape all sorrow, is the end of that philosophy. T. 

t These are the characteristics of that Delusion under which man 
takes birth in this world and goes on living till he can permanently 
conqtttr all sorrow. — T. 

t The construction of the first foot is Atmano mrityuh AnSUmJ, 


Pam.] • CA.NTI PARVA, 171 

really exist in the world, then it may be mentioned that 
the king, being regarded so, is really never liable to decre- 
pitude or death. But is he, on that account, to be really 
believed to be above decrepitude and death ?**‘ When the 
question is whether an object exists or does not exist, and 
when that whose existence is asserted presents all the in- 
dications of non-existence, what is that upon which ordinary 
people rely in settling the affairs of life ?** Direct evidence is 
the root of both inference and the scriptures. The scriptures 
are capable of being contradicted by direct evidence. As to in- 
ference, its evidentiary effect is not much . 87 Whatever be the 
topic, cease to reason on inference alone. There is nothing 
else called jiva than this body.*’ In a banian seed is contain- 
ed the capacity to produce leaves and flowers and fruits and 
roots and bark. From the grass and water that is taken by 
a cow are produced milk and butter, substances whose 
natures are different from that of the producing causes. 
Substances of different kinds when allowed to decompose in 
water for sometime produce spirituous liquors whose nature 
is quite different from that of those substances that produce 
them. After the same manner, from the vital seed is produced 
the body and its attributes, with the understanding, con- 
sciousness, mind, and other possessions. Two pieces of wood, 
rubbed together, produce fire. The stone called Suryakcinta, 
coming in contact with the rays of the Sun, produces fire. 
Any solid metallic substance, heated in fire, dries up water 
when coming in contact with it. Similarly the material body 
produces the mind and its attributes of perception, memory, 
imagniation, &c. As the loadstone moves iron, similarly 
the senses are controlled by the mind.f M Thus reason the 


meaning the Soul’s death (or that which is called death) is the Soul’s 
extinction. Verse 24 recites the opinion of the sceptics, not that of the 
speaker. K. P. Singha mistranslates the verse. The Burdwan trans- 
lator renders it correctly. — T. 

* This and all the following verses are statements of the sceptic’s 
arguments. — T. 

t Verse 29 is highly terse. The words are grammatically oaconaett- 
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sceptics. The sceptics, however, are in error. For the dis- 
appearance (of only the animating force) upon the body 
becoming lifeless (and not the simultaneous extinction of 
the body upon the occurrence of that event) is the proof 
(of the truth that the body is not the Soul but that the 
Soul is something separate from the body and outlives it cer- 
tainly. If, indeed, body and Soul had been the same thing, 
both would have disappeared at the same instant of time. 
Instead of this, the dead body may be seen for sometime 
afte r the occurrence of death. Death, therefore, means the 
flight from the body of something that is different from the 
body). The supplication of the deities by the very men 
who deny the separate existence of the Soul is another good 
argument (for the proposition that the Soul is separate from 
the body or has an existence that may be independent of a 
gross material case. The deities to whom these men pray 
are incapable of being seen or touched. They are believed 
to exist in subtile forms. Really, if a belief in deities di- 
vested of gross material forms does no violence to their rea- 
son, why should the existence of an immaterial Soul alone 
do their reason such violence ?) Another argument against 
the sceptic is that his proposition implies a destruction of 
acts, (for if body and Soul die together, the acts also of this 
life would perish, — a conclusion which no man can possibly 
come to if he is to explain the inequalities of condition 
witnessed in the universe ).* 30 These that have been men- 
tioned, and that have material forms, cannot possibly be the 

ed with one another. Only a few substantives have been used. These 
represent the heads of the different arguments urged by sceptics for 
showing the non-existence of anything besides the body which is seen 
and felt. I have, of course, followed the commentator in his elabora- 
tion of the Bense of the verse. There can be no doubt that the com- 
mentator is right. — T. 

* Some idea may be formed by the English reader of the extreme 
terseness of these verses by attending to the elaborations contained 
within the parantheses above. The exigencies of English grammar as 
also of perspicuity have obliged me to use, even in the portions un- 
enclosed, more words than what occur in the original Sanskrit. All 
these verses are ctucee intended to stagger Gane$a,— T. 
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causes (of the immaterial Soul and its immaterial accompani- 
ments of perception, memory, and the like). The identity 
of immaterial existences with objects that are material can- 
not be comprehended. (Hence objects that are themselves 
material cannot by any means be causes for the production 
of things immaterial ). 91 Some are of opinion that there is 
rebirth and that it is caused by Ignorance, the desire for 
acts, cupidity, heedlessness, and adherence to other faults.** 
They say that Ignorance (Avidya) is the soil. Acts consti- 
tute the seed that is placed in that soil. Desire is the water 
that causes that seed to grow. In this way they explain 
rebirth.** They maintain that that ignorance being ingrain- 
ed in an imperceptible way, one mortal body being destroyed, 
another starts up immediately from it ; and that when it 
is burnt by the aid of knowledge, the destruction of ex- 
istence itself follows, or the person attains to what is called 
Nirvana.** This opinion also is erroneous. [This is the 
doctrine of the Buddists.] It may be asked that when the 
being that is thus reborn is a different one in respect of 
its nature, birth, and purposes connected with virtue and 
vice, why should it then be regarded to have any identity 
with the being that was ? Indeed, the only inference that 
can be drawn is that the entire chain of existences of a 
particular being is not really a chain of connected links 
(but that existences in succession are unconnected with one 
another).*** Then, again, if the being that is the result 

* Both the vernacular translators have rendered this verse wrongly. 
The fact is, without clearly understanding either the text or the glow, 
they have used bits of the gloss without being able to convey any in- 
telligible idea. The glosB sometimes requires a gloss to make it intelli- 
gible. The commentator says that the theory of rebirth mentioned in 
verse 34 is that of the Sugatas or Buddhists. That theory is refuted in 
verse 35. The objection to the Buddhistic theory is that mere ignorance 
and karma cannot explain rebirth. There must be an indestructible 
Soul. This the Buddhists do not allow, for they believe that Nirvina 
or annihilation is possible. The argument, aa sketched, proceeds in the 
this way : the being that is the result of the rebirth is apparently a 
different being. What right have we to asaert its identity with the 
being that existed before ? Ignorance and hrma cannot ereatt a Soul 
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of a rebirth be really different from what it was in a previous 
phase of existence, it may be asked what satisfaction can 
arise to a person from the exercise of the virtue of charity, or 
from the acquisition of knowledge or of ascetic power, since 
the acts performed by one are to concentre upon another 
person in another phase of existence (without the performer 
himself being existent to enjoy them) ? s0 Another result of 
the doctrine under refutation would be that one in this 
life may be rendered miserable by the acts of another in a 
previous life, or having become miserable may again be ren- 
dered happy. By seeing, however, what actually takes 
place in the world, a proper conclusion may be drawn with 
respect to the unseen .* 17 The separate Consciousness that 
is the result of rebirth is (according to what may be inferred 
from the Buddhistic theory of life ) different from the 
Consciousness that had preceded it in a previous life. The 
manner, however, in which the rise or appearance of that 
separate Consciousness is explained by that theory does not 
seem to be consistent or reasonable. The Consciousness (as 
it existed in the previous life) was the very reverse of eternal, 
being only transitory, extending as it did till dissolution of 
the body. That which had an end cannot be taken as the 
cause for the production of a second Consciousness appear- 
ing after the occurrence of the end. If, again, the very loss 
of the previous Consciousness be regarded as the cause of 
the production of the second Consciousness, then upon the 
death of a human body being brought about by a heavy 
bludgeon, a second body would arise from the body that is 


though they may affect the surroundings of the Sonl in its new birth. 
The objections to the Buddhistic theory become clearer in the verses that 
follow. — T. 

♦ The sense is this : it iB never seen in the world that the acts of 
one person affect for good or for evil another person. If Chaitra exposes 
himself to the night air, Maitra never catches cold for it. This direct 
evidence should settle the controversy about the unseen, viz., whether 
the acts of one in a previous life can affect another in a subsequent life 
if there be no identity between the two beings in two lives.— T. 
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thus deprived of animation .** 1 Once more, their doctrine 
of extinction of life (or Nirvana or Sattwasankhaya ) is 
exposed to the objection that that extinction will become a 
recurring phenomenon like that of the seasons, or the year, 
or the yaga, or heat, or cold, or objects that are agreeable or 
disagreeable-f 59 If for the purpose of avoiding these objec- 
tions, the followers of this doctrine assert the existence of a 
Soul that is permanent and unto which each new Conscious- 
ness attaches, they expose themselves to the new objection 
that that permanent substance, by being overcome with 
decrepitude, and with death that brings about destruction, 
may in time bo itself weakened and destroyed. If the sup- 
ports of a mansion are weakened by time, the mansion itself 
is sure to fall down at last.t 40 The senses, the mind, wind, 
blood, flesh, bones, (and all the constituents of the body), 
one after another, meet with destruction and enter each into 
its own productive cause .® 41 If again the existence of an 


♦ It is needless to say that I have considerably elaborated the second 
line of the verse, as a literal rendering would have been entirely unin- 
telligible. For example’s sake I give that rendering ; “That which is 
separate Consciousness is also different. That from which it is, does not 
recommend itaelf. ,, — T. 

t If (as has already been said) the second Consciousness be the re- 
sulting effect of the loss or destruction itself of the previous Conscious- 
ness, then destruction is not annihilation, and, necessarily, after Nir- 
vana has been once attained, there may be a new Consciousness or new 
birth, and thus, after having again attained to Nirvana the same result 
may follow. The Buddhistic Nirvana , therefore, cannot lead to that * 
final Emancipation which is indicated in the Brahmauical scriptures. — T. 

t The Buddhists then, according to this argument, are not at all 
benefited by asserting the existence of a permanent Soul unto which each 
repeated Consciousness may inhere. The Soul, according to the Br&li- 
snanical scriptures, has no attributes or possessions. It is eternal, im- 
mutable, aud independent of all attributes. The affirmance of attri* 
butes with respect to the Soul directly leads to the inference of its des- 
tructibility, and hence the assertion of its permanency or indestrucr 
tibility under such conditions is a contradiction in terms, according to 
what is urged in this verse. — T. 

$ The commentator explains that the object of this verse is to point , 
oat that the senses, when destroyed, merge into their productive causes 
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eternal Soul be asserted that is immutable, that is the refuge 
of the understanding, consciousness, and other attributes of 
the usual kind, and that is dissociated from all these, such 
an assertion would be exposed to a serious objection, for then 
all that is usually done in the world would be unmeaning, 
especially with reference to the attainment of the fruits of 
charity and other religious acts. All the declarations in the 
Qrutis inciting to those acts, and all acts connected with 
the conduct of men in the world, would be equally unmean- 
ing, for the Soul being dissociated from the understanding 
and the mind, there is no one to enjoy the fruits of good acts 
and Vedic rites .* 43 Thus diverse kinds of speculations arise 
in the mind. Whether this opinion is right or that is right, 
there is no means of settling . 43 Engaged in reflecting on 
those opinions, particular persons follow particular lines of 
speculation. The understandings of these, directed to parti- 
cular theories, become wholly taken up with them and are 
at last entirely lost in them . 44 Thus all men are rendered 
miserable by pursuits good or bad. The Yedas alone, bring- 
ing them back to the right path, guide them along it, 
like grooms conducting their elephants.*f 4B Many men, with 
weakened minds, covet objects that are fraught with great 
happiness. These, however, have soon to meet with a much 
larger measure of sorrow, and then, forcibly torn from their 

or the substances of which they are the attributes. Of course, those 
causes or substances are the elements or primordial matter. This leads 
to the inference that though attributes may meet with destruction, yet 
the substances (of which they are attributes) may remain intact. This 
may save the Buddhist doctrine, for the Soul, being permanent and own- 
ing consciousness, &c., for its attributes, may outlive, like primordial 
matter, the destruction of its attributes. But the speaker urges that 
this doctrine is not philosophical and the analogy will not hold. Subs- 
tance is conjunction of attributes. The attributes being destroyed, the 
substance &1bo is destroyed. In European philosophy too, matter, as an 
unknown essence to which extension, diviBility, &c., inhere, is no longer 
believed or considered as scientific. — T. 

* Here the speaker attacks the orthodox Br&hmanical doctrine of the 
character of thejSoul. — T. 

t Possibly because they are based on Revelation —T, 
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coveted meat, they have to own the sway of death. 4 * What 
use has one, who is destined to destruction and whose life is 
unstable, with kinsmen and friends and wives and other 
possessions of this kind ? He who encounters death after 
having cast off all these, passes easily out of the world and 
has never to return. 47 Earth, space, water, heat, and wind, 
always support and nourish the body. Reflecting upon this, 
how can one feel any affection for one’s body ? Indeed, the 
body, which is subject to destruction, has no joy in it. — Hav* 
ing heard these words of Panchaqikha that were free from 
deception, unconnected with delusion (because discouraging 
sacrifices and other Vedic acts), highly salutary, and treating 
of the Soul, king Janadeva became filled with wonder, and 
prepared himself to address the Ititshi once more.’ ” 48 " 48 


Section CCXIX. 

“Bhishma said, — ‘Janadeva of the race of Janaka, thus 
instructed by the great Hishi Pancha<?ikha, once more asked 
him about the topic of existence or non-existence after death. 1 

“ ‘Janaka said, — 0 illustrious one, if no person retains 
any knowledge after departing from this state of being, if, 
indeed, this is true, what then is the difference between. 
Ignorance and Knowledge ? What do we gain then by know-* 
ledge and what do we lose by ignorance ? 2 Behold, O fore- 
most of regenerate persons, that if Emancipation be such, 
then all religious acts and vows end only in annihilation ! 
Of what avail would then the distinction be between heed- 
fulness and heedlessness ? 3 If Emancipation means dissocia- 
tion from all objects of pleasurable enjoyment or an associa- 
tion with objects that are not lasting, for what then would: 
men cherish a desire for action, or, having set themselves to 
action, continue to devise the necessary means for the accom- 
plishment of desired ends ? What then is the truth (in 
connection with this topic) V 4 — 

“Bhishma continued, — ‘Beholding the king enveloped in 
thick darkness, stupified by error, and become helpless, the 
learned Pancha<jikha tranquillised him by once more address- 
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ibg him in the following words. 8 — In this (viz., Emancipation)^ 
the consummation is not Extinction* Nor is that consumma- 
tion any kind of Existence (that one can readily conceive). 
This that wo see is a union of body, senses, and mind. 
Existing independently as also controlling one another, these 
go on acting , 4 The materials that constitute the body are 
water, space, wind, heat, and earth. These exist together 
'(forming the body) according to their own nature. They 
disunite again according to their own nature . 7 Spaee and 
wind and heat and water and earth, — these five objects 
in a state of union constitute the body. The body is not- 
•one element , 8 Intelligence, stomachic heat, and the vital 
breaths, called Prana , &c., that are all wind, — these three 
are said to be organs of action. The senses, the objects of 
the senses (viz., sound, form, &c.); the power (dwelling in 
those objects) in consequence of which they become capable 
of being perceived, the faculties (dwelling in the senses) 
in consequence of which they succeed in perceiving them, 
the mind, the vital breaths called Prana , Apdna and the 
rest, and the various juices and humours that are the results 
of the digestive organs, flow from the three organs already 
named .* 0 Hearing, touch, taste, vision, 'and scent, — these are 
the five senses. They have derived their attributes from the 
mind which, indeed, is their cause . 10 The mind* existing 
as an attribute of Chit , has three states, viz., pleasure, pain, 
and absence of both pleasure and pain . 11 Sound, touch, 
form, taste, scent, and the objects to which they inhere,— 
these till the moment of ones death are causes for the 
production of one's knowledge . 12 Upon the senses rest all 
acts (that lead to heaven), as also renunciation (leading 
to the attainment of Brahma ), and also the ascertainment 
of truth in respect of all topics of enquiry. The learned 
say that ascertainment (of truth) is the highest object of 
existence, and that it is the seed or root of Emancipation ; 
snd with respect to Intelligence, they say that that leads 

fcu , ■ I - — — , , , _________ 

<■ * The first five are the effects of Intelligence ; the vital breaths* 
wind ; and the juices and humours, of stomachic heat.— T. 




tSTAOTI PARVA, 

to Emancipation and Brahma* 11 That person who regards 
this union of perishable attributes (called the body and 
the objects of the senses) as the Soul, feels, in consequence 
of such imperfection of knowledge, much misery that proves 
again to be unending. 14 Those persons* on the other hand^ 
who regard all worldly objects as tiofc-Soul* and who on 
that account cease to have any affection or attachment for 
them, have never to suffer any sorrow, for sorrow, in their 
ease, stands in need of some foundation upon which to* 
rest. 16 In this connection there exists the unrivalled branch 
of knowledge which treats of Renunciation. It is called 
8 amyagvadha. I shall discourse to thee upon it. Listen to 
it for the sake of thy Emancipation. 1 " Renunciation of acts 
is (laid down) for all persons who strive earnestly for Eman- 
cipation. They, however, who have not been taught correct- 
ly (and who on that account think that tranquillity may bo 
attained without renunciation) have to bear a heavy burthen 
of sorrow. 17 Vedic sacrifices and other rites exist for renun- 
ciation of wealth and other possessions. For renunciation 
of all enjoyments, exist vows and fasts of diverse kinds. 
For renunciation of pleasure and happiness, exist penances 
and yoga . Renunciation, however, of everything, is the 
highest kind of renunciation. 13 This that I shall presently 
tell thee is the one path pointed out by the learned for that 
renunciation of everything. They that betake themselves to 
that path succeed in driving off all sorrow. They, however, 
that deviate from it reap distress and misery.f 19 First speak- 
ing of the five organs of knowledge having the mind for 
the sixth, and all of which dwell in the understanding, I 
shall tell thee of the five organs of action having strength 
for their sixth. 20 The two hands constitute two organs of 
action. The two legs are the two organs for moving from 


* Intelligence is called avyaya because it leads to Emancipation 
which is such. It is also called mahat because of its power to lead to 
Brahma which is mahat . Tattwanischaya is called the seed of Eman* 
cipation because it leads to Emancipation.— T. 
t That path consists of , 
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one place to another. The sexual organ exists for both 
pleasure and the continuation of the species. The lower 
duct, leading from the stomach downwards, is the organ for 
expulsion of all used-up matter . 21 The organs of utterance 
exist for the expression of sounds. Know that these five 
organs of action appertain or belong to the mind. These are 
the eleven organs of knowledge and of action (counting the 
mind). One should quickly cast off the mind with the 
understanding .* 22 In the act of hearing, three causes must 
exist together, viz., the two ears, sound, and the mind. The 
same is the case with the perception of touch ; the same with 
that of form ; the same with that of taste and smell .*}* 23 
These fifteen accidents or attributes are needed for the several 
kinds of perception indicated. Every man, in consequence 
of them, becomes conscious of three separate things in res- 
pect of those perceptions (viz., a material organ, its parti- 
cular function, and the mind upon which that function 
acts ). 24 There are again (in respect of all perceptions of 
the mind) three classes, viz., those that appertain to Goodness, 
those that appertain to Passion, and those that appertain to 
Darkness. Into them fan three kinds of consciousness, in- 
cluding all feelings and emotions. 26 ' Raptures, satisfaction, 
joy, happiness, and tranquillity, arising in the mind from 
any perceptible cause or in the absence of any apparent cause, 
belong to the attribute of Goodness . 20 Discontent, regret, 
grief, cupidity, and vindictiveness, causeless or occasioned by 
any perceptible cause, are the indications of the attribute 
known as Passion . 27 Wrong judgment, stupefaction, heed- 
lessness, dreams, and sleepiness, however caused, belong to 
the attribute of Darkness . 28 Whatever state of conscious- 
ness exists, with respect to either the body or the mind, 
united with joy or satisfaction, should be regarded as due to 


* By casting off the mind one cists' off the five organs of action. 
By casting off the understanding, one casts off the organs of know- 
ledge with the mind.— T. 

t L e., in each of these operations three causes must exist to- 
gether.— T, 
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the quality of Goodness* 2 ® Whatever state of consciousness 
exists united with any feeling of discontent or cheerlessness 
should be regarded as occasioned by an accession of the attri- 
bute of Passion into the mind . 30 Whatever state, as regards 
either the body or the mind, exists with error or heedless- 
ness, should be known as indicative of Darkness which is in- 
comprehensible and inexplicable . 81 The organ of hearing rusts 
on space; it is space itself (under limitations); Sound has 
that organ for its refuge. (Sound, therefore, is a modification 
of space). In perceiving sound, one may not immediately 
acquire a knowledge of the organ of hearing and of space. 
But when sound is perceived, the organ of hearing and space 
do not long remain unknown. (By destroying the ear, sound 
and space may be destroyed ; and, lastly, by destroying the 
mind, all may be destroyed ). 32 The same is the case with the 
skin, the eyes, the tongue, and the nose constituting the fifth. 
They exist in touch, form, taste, and smell. They constitute 
the faculty of perception and they are the mind Each 
employed in its own particular function, all the five organs of 
action and the five others of knowledge exist together, and 
upon the union of the ten dwells the mind as the eleventh 
and upon the mind the understanding as the twelfth . 84 If it 
be said that these twelve do not exist together, then the 
consequence that would result would be that there would be 
death in dreamless slumber. But as there is no death in 
dreamless slumber, it must be conceeded that these twelve 
exist together as regards themselves but separately from tlie 
Soul. The co-existoiice of those twelve with the Soul that 
is referred to in common speech is only a common form of 
speech with the vulgar for ordinary purposes of the world . 26 
The dreamer, in consequence of the appearance of past sen- 
sual impressions, becomes conscious of his senses in their 
subtile forms, and endued as he already is with the three 
attributes (of goodness, passion, and darkness), he regards 

* The inference is that the functions being destroyed, the organ* 
are destroyed, and the mind also is destroyed, or, the mind being des- 

'troyed, all are destroyed.— T. 
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his senses as existing with their respective objects and r 
therefore, acts and moves about with an imaginary body after 
the manner of his own self while awake .* 30 That dissocia- 
tion of the Soul from the understanding and the mind with 
the senses, which quickly disappears, which has no stabi- 
lity, and which the mind causes to arise only when influ- 
enced by darkness, is felicity that partakes, as the learned 
say, of the nature of darkness and is experienced in this 
gross body only, (The felicity of Emancipation certainly 
differs from ifc).f ?7 Over the felicity of Emancipation also r 
the felicity, viz ., which is awakened by the inspired teaching 
of the Vedas and in which no one sees the slightest tincture 
of sorrow, — the same indescribable and truth-concealing dark- 
ness seems to spread itself (but in reality the felicity of 
Emancipation is unstained by darkness ).* 38 Like again to 
what occurs in dreamless slumber, in Emancipation also, 
subjective and objective existences (from Consciousness to 
objects of the senses, all included), which have their origin in 
one’s acts, are all discarded. In some, that are overwhelmed 

* The commentator correctly explains that nft in nfinuparyyeta is 
the Nom. sing, of nri (man), meaning here, of course, the dreamer. 
Nilakantha’s ingenuity is certainly highly commendable.— T. 

t Uparamam is yugapadbh&vasyj ncJtcckedam or extinction of ther 
state of association of the Soul with the understanding, the mind, and 
the senses. This dissociation of the Soul from the understanding, &c., 
is, of course, Emancipation. Emancipation, however, being eternal, 
the temporary dissociation of the Soul from the understanding, &c., 
which is the consequence of dreamless sleep, is the result of Tamas or 
Darkness. That dissociation is certainly a kind of felicity, but then 
it differs from the felicity of Emancipation, which is everlasting, and 
which is not experienced in the gross body.— T. 

t In this verse the speaker points out that the felicity of Eman- 
cipation may at first sight seem to be like the felicity of dreamless 
sleep, but that is only an error. In reality the former is untouched or 
unstained by darkness. Na krichcchramanupatyati is the reading I 
take, meaning “in which no one sees the slightest tincture of sorrow.” 
.The kind of sorrow referred to is the sorrow of duality or conscious- 
c nets of knower and known. In Emancipation, of course, there cannot 
be any consciousness of duality. Both the vernacular versions are 
thtroughly unmeaning.— T* 
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by Avidya, these exist, firmly grafted with them. Unto 
others who have transcended Avidya and have won know- 
ledge, they never come at any time.* 8 ” They that are con- 
versant with speculations about the character of Soul and 
not-Soul, say that this sum total (of the senses, &c.,) is body 
(icahetram). That existent thing which rests upon the mind 
is called Soul ( lashetrajna ). t0 When such is the case, and 
when all creatures, in consequence of the well-known cause 
(which consists of ignorance, desire, and acts whose beginning 
cannot bo conceived), exist, due also to their primary nature 
(which is a state of union between Soul and body), (of these 
two) which then is destructible, and how can that (viz., 
•the Soul,) which is said to be eternal, suffer destruction ?-}" u 
As small rivers falling into larger ones lose their forms and 
names, and the larger ones (thus enlarged) rolling into the 
ocean, lose their forms and names too, after the same manner 
occurs that form of extinction of life called Emancipation.* 4 * 
This being the case, when jiva, which is characterised by 
attributes, is received into the Universal Soul, and when all 

• In this verse the speaker again points out the similarity between 
dreamless sleep and Emancipation. In both ito^karmapratyayah Ounah 
is discarded. Ounah, as explained by Nilakantha, means here the 
whole range of subjective and objective existences from Consciousness 
to gross meterial objects, twakarmaprutyayah means karmahetuk&vir - 
bh&va, having acts for the cause of their manifestation ; this refers 
to the theory of rebirth on account of past acts.— T. 

t The sense of this verse is this: all creatures are perceived to 
exist. That existence is due to the welf-known cause constitued by 
Avidya and desire and acts." They exist also in such a way as to dis- 
play a union between the body and Soul. For all common purposes of 
life we treat creatures that we perceive to be really existing. The 
question then that arises is— which (the body or the Soul) is destruc- 
tible?— We cannot answer this question in any way we like, for “gwft. 
gwato va katham uchcchedavan bhavet,” (». how can the Soul, which 
is said by the learned to be Eternal, be regarded as destructible) ? 
“Vartamanesliu” should be treated as “Laakikavyavareshn” ‘•Uch- 

cchedah” is, of course, equivalent to “Uchcchedavan." T. 

!. I I- «•, the gross body disappears in . the subtile; the subtile into 
fhe Aarawa (potential) form of existence; and this last into the Su- 
preme Sqql. — T, 
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its attributes disappear, how can it be the object of mention 
by differentiation ? 48 One who is conversant with that under- 
standing which is directed towards the accomplishment of 
Emancipation and who heedfuily seeks to know the Soul, is 
never soiled by the evil fruits of his acts even as a lotus leaf 
though dipped in water is never soaked by it . 44 When one 
becomes freed from the very strong bonds, many in number, 
occasioned by affection for children and spouses and love for 
sacrifices and other rites, when one casts off both joy and 
sorrow and transcends all attachments, one then attains to 
the highest end and entering into the Universal Soul becomes 
incapable of differentiation . 45 When one has understood the 
declarations of the prutis that lead to correct inferences 
(about Brahma) and has practiced those auspicious virtues 
which the same and other scriptures inculcate, one may lie 
down at ease, setting at nought the fears of decrepitude and v 
death. When both merits and sins disappear, and the fruits, 
in the form of joy and sorrow, arising therefrom, are destroy- 
ed, men, unattached to everything, take refuge at first oft 
Brahma invested with personality, and then behold imperson- 
al Brahma in their understandings .* 40 Jiva in course of its 
downwards descent under the influence of Avidya lives here 
(within its cell formed by acts) after the manner of a silk- 
worm residing within its cell made of threads woven by itself. 
Like the freed silk-worm again that abandons its cell, jiva 
also abandjns its house generated by its acts. The final result 
that takes place is that its sorrows are then destroyed like a 
clump of earth falling with violence upon a rocky mass.f 47 As 


* Merit and sin, and with them their effects in the form of happi- 
ness and misery both here and hereafter, are said to be destroyed when 
men become unattached to every thing and practise the religion of 
abstention or nivr ittu The paraphrase of the second line is asakt&h 
alepam&k&cam dathdya mahati aiingameva pacyanti. “Alepamakf^am 
asthaya” is explained by the commentator as ^Sagunam Brahma 
asthaya.' * — T. v 

. t Urnandbha is a generic term for all worms that weave threads 
from within their bellies. It does not always mean the epider. Here, it 
implies a silk worm. The analogy then becomes complete.— T. 
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the Rurv, casting off its old horns or the snake casting off ita 
slough goes on without attracting any notice, after the same 
manner a person that is unattached casts off all his sorrows. 43 
As a bird deserts a tree that is about to fall down upon a 
piece of water and thus severing itself from it alights on a 
(new) resting place, after the same manner the person freed 
from attachments casts off both joy and sorrow and dissociat- 
ed even from his subtile and subtiler forms attains to that 
end which is fraught with the highest prosperity.* 49 Their 
own ancestor Janaka, the chief of Mithila, beholding his city 
burning in a conflagration, himself proclaimed , — In this con - 
flagration nothing of mine is burning !™ — King Janadeva, 
having listened to these words capable of yielding immortality 
and uttered by Pancha^ikha, and arriving at the truth after 
carefully reflecting upon everything that the latter had said, 
cast off his sorrows and lived on in the enjoyment of great 
felicity. 51 He who reads this discourse, 0 king, that treats 
of emancipation and who always reflects upon it, is never 
pained by any calamity, and freed from sorrow, attains to 
emancipation like Janadeva the ruler of Mithila after his 
meeting with Pancha^kha.’ 


Section CCXX. 

“Yudhishthira said, — ‘By doing what does one acquire 
happiness, and what is that by doing which one meets with 
woe ? What also is that, 0 Bharata, by doing which one 
becomes freed from fear and sojourns here crowned with suc- 
cess (in respect of the objects of life) V 1 

“Bhishma said, — ‘The ancients who had their understand- 
ings directed to the prut is % highly applauded the duty of 
self-restraint for all the orders generally but for the Brah- 

This body is the result of Avidy& and acts. When AvidyS and acts 
are destroyed, Emancipation is attained to. — T. 

* Nipitatyasaktah is wrongly rendered by the Burdwan translator. 
K. P. Singha gives the sense correctly but takes nipatati for Ufa 
patati.— T. 
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tnanas in especial.* Success in respect of religious rites 
never occurs in the case of one that is not self-restrained. 
Religious rites, penances, truth, — all these are established 
upon self-restraint . 8 Self-restraint enhances one's energy. 
Self-restraint is said to be sacred. The man of self-restraint 
becomes sinless and fearless and wins great results . 4 One 
that is self-restrained sleeps happily and wakes happily. He 
sojourns happily in the world and his mind always remains 
cheerful . 6 Every kind of excitement is quietly controlled 
by self-restraint. One that is not self-restrained fails in a 
similar endeavour. The man of self-restraint beholds his 
innumerable foes (in the form of lust, desire, and wrath, &c.), 
as if these dwell in a separate bodv. ,! Like tigers and other 
carnivorous beasts, persons destitute of self-restraint always 
inspire all creatures with dread. For controlling these men, 
the Self-born (Brahman) created kings . 7 In all the (four) 
modes of life, the practice of self-restraint is distinguished 
above all other virtues. The fruits of self-restraint are much 
greater than those obtainable in all the modes of life . 8 I 
Bhall now mention to thee the indications of those persons 
who prize self-restraint highly.* They are nobility, calmness 
of disposition, contentment, faith , 9 forgiveness, invariable 
simplicity, the absence of garrulity, humility, reverence for 
superiors, benevolence, compassion for all creatures, frank- 
ness , 10 abstention from talk upon kings and men in authority, 
From all false and useless discourses, and from applause and 
censure of others. The self-restrained man becomes desirous 
of emancipation and, quietly bearing present joys and griefs, 
is never exhilarated or depressed by prospective ones . 11 Des- 
titute of vindictiveness and all kinds of guile, and unmoved 
by praise and blame, such a man is well-behaved, has good 
manners, is pure of soul, has firmness or fortitude, and is a 
complete master of his passions . 18 Receiving honors in this 
world, such a man in after life goes to heaven. Causing all 
creatures to acquire what they cannot acquire without his 


* Samudayah is explained by the commentator as equivalent to 
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aid, such a man rejoices and becomes happy.* 1 0 Devoted to 
universal benevolence, such a man never cherishes animosity 
for any one. Tranquil like the ocean at a dead calm, wisdom 
fills his soul and he is ever cheerful. 14 Possessed of intelli- 
gence, and deserving of universal reverence, the man of self? 
restraint never cherishes fear of any creature and is feared 
by no creature in return. 16 That man who never rejoices 
even at large acquisitions and never feels sorrow when over- 
taken by calamity, is said to be possessed of contented wis- 
dom. Such a man is said to be self-restrained. Indeed, such 
a man is said to be a regenerate being, 10 Versed with the 
scriptures and endued with a pure soul, the man of self- 
restraint, accomplishing all those acts that are done by the 
good, enjoys their high fruits. 17 They, however, that are of 
wicked soul never betake themselves to the path respresent- 
ed by benevolence, forgiveness, tranquillity, contentment, 
sweetness of speech, truth, liberality, and comfort. 19 Their 
path consists of lust and wrath and cupidity and envy of 
others and boastfulness. Subjugating lust and wrath, prac- 
tising the vow of Brahmaeharyya and becoming a complete 
master of his senses, 10 the Briihmana, exerting himself with 
endurance in the austerest of penances, and observing the 
most rigid restraints, should live in this world, calmly wait- 
ing for his time like one seeming to have a body though fully 
knowing that he is not subject to destruction/ ” 80 


Section CCXXL. 

“Yudhishthira said,— ‘The three regenerate classes, who 
ard addicted to sacrifices and other rites, sometimes cat the 
remnants, consisting of meat and wine, of sacrifices in honor 
of the deities, from motives of obtaining children and heaven 
What, 0 grandsire, is the character of this act V 1 

“Bhishma said, — 'Those who eat forbidden food without 
being observant of the sacrifices and vows ordained in the 

* Giving food and clothes to the poor and needy in times of scarcity 
Preferred to.— T. 
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V^odiaa ate regarded as wilful men. (They are regarded as 
fallen even here). Those, on the other hand, who eat such 
food in the observance of Vedic sacrifices and vows and 
induced by the desire of fruits in the shape of heaven and 
Children, ascend to heaven but fall down on the exhaustion 
of their merits/* 2 

“Yudhishfchira said, — ‘Common people say that fasting is 
tapa (penance). Is fasting, however, really so, or is penance 
something different ?’ 3 

“ Bhishma said, — * People do regard fast, measured by 
months or fortnights or days, as penance. In the opinion, 
however, of the good, such is not penance. On the other 
hand, fast is an impediment to the acquisition of the know- 
ledge of the Soul.*f 4 The renunciation of acts (that is so 
difficult for all) and humility (consisting in the worship of all 
creatures and consideration fur them all) constitute the high- 
est penance. That is distinguished above all kinds of pen- 
ance. He who betakes himself to such penance is regarded as 
one that is always fasting and that is always leading a life of 
Brahmacharyy(i! > Such a Brahmana will become a Muni 
always, a deity evermore, and sleepless forever, and one en- 
gaged in the pursuit of virtue only, even if he lives in the 
bosom of a family. 6 He will become a vegetarian always, and 
pure for ever. He will become an eater always of ambrosia, 
and an adorer always of gods and guests. 7 Indeed, he will 
be regarded as one always subsisting on sacrificial remnants, 
as one ever devoted to the duty of hospitality, as one always 
full of faith, and as one ever worshipping gods and guests/ 8 

* The reading I adopt is Vrataluvdhah . If, however, the Bengal 
reading vrataluptdh be adopted, the meaning would be “such men are 
deceived by their vows,” the sense being that though acquiring heaven 
and the other objects of their desire, yet they fall down upon ex- 
haustion of their merit and never attain to what is permanent, viz., 
emancipation, which is attainable by following the religion of nivritti 
only.— T. 

t The object of Bhishma’s two answers is to show that the giving of 
pain to others (sacrificing animals) is censurable, and the giving of 
pain to one’s own self is equally censurable,— T. * •* 
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“Yudhishthira said, — ‘How can one practising such pen- 
ance come to be regarded as one that is always fasting or as 
one that is ever devoted to the vow of Brahmacharyya, or 
as one that is always subsisting upon sacrificial remnants or 
as one that is ever regardful of guests ?** 

“Bhishma said, — ‘He will be regarded as one that is al- 
ways fasting if he eats once during the day and once during 
the night at the fixed hours without eating anything during 
the interval. 10 Such a Brahmana, by always speaking the 
truth and by adhering always to wisdom, and by going to his 
wife only in her season and never at other times, becomes a 
Brahmachririn (celebate). 11 By never eating meat of ani- 
mals not killed for sacrifice, he will become a strict vegeta- 
rian. By always becoming charitable he will become ever 
pure, and by abstaining from sleep during the day he will 
become one that is always wakeful, 12 Know, 0 Yudhish- 
thira, that that man who eats only after having fed his ser- 
vants and guests becomes an eater always of ambrosia. 19 
That Brahmana who never eats till gods and guests are fed, 
wins, by such abstention, heaven itself. 14 He is said to sub- 
sist upon sacrificial remnants who eats only what remains 
after feeding the gods, the Pitris, servants, and guests. 19 
Such men win numberless regions of felicity in next life. 
To their homes come, with Brahman himself, the gods and 
the Apsarus . l(i They who share their food with the deities 
and the Pitris pass their days in constant happiness with 
their sons and grandsons, and at last, leaving off this body,* 
attain to a very high end/ ” 17 

Section OCXXII. 

“Yudhishthira said, — ‘In this world, 0 Bharata, acts 
good and bad attach themselves to man for the purpose of 
producing fruits for enjoyment or endurance. 1 Is man, how-i 
ever, to be regarded as their doer or is he not to be regarded 
so ? Doubt fills my mind with respect to this question. F 
desire to hoar this in detail from thee, 0 grandsire ! ,f 

“Bhishma said,— ‘In this connection* 0 Yudhishthiri, -ii 
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cited the old narrative of a discourse between Prahlada and 
Indra. 8 The chief of the Daily as , viz., Prahlada, was u un- 
attached to all worldly objects. His sins had been washed 
away. Of respectable parentage, he was possessed of great 
learning. Free from stupifaction and pride, ever observant 
of the quality of goodness, and devoted to various vows, 4 he 
took praise and censure equally. Possessed of self-restraint, 
he was then passing his time in an empty chamber. Con- 
versant with the origin and the destruction of all created 
objects mobile and immobile/ 1 he was never angry with 
things that displeased him and never rejoiced at the accession 
of objects that were agreeable. He cast an equal eye upon 
gold and a clump of earth. 6 Steadily engaged in study of 
the Soul and in acquiring Emancipation, and firm in know- 
ledge, he had arrived at fixed conclusions in respect of 
truth. 7 Acquainted with what is supreme and what is not so 
among all things, omniscient and of universal sight, as ho 
was seated one day in a solitary chamber with his senses 
under complete control, Cakra approached him, and desirous 
of awakening him, said the<e words :* — 0 king, I behold all 
those qualities permanently residing in thee by which a person 
wins the esteem of all ! ! ‘ Thy understanding seems to be like 
that of a child, free from attachment and aversion Thou 
knowest the Soul. What, thinkest thou, is the best means 
by which a knowledge of the Soul may be attained ? 10 Thou 
art now bound in cords, fallen oft' from thy former position, 
brought under the sway of thy foes, and divested of pros- 
perity. Thy present circumstances are such as may well ins- 
pire grief. Yet how is it, O Prahlada, that thou dost not 
indulge in grief? 11 Is this due, 0 son of Piti, to the acqui- 
sition of wisdom or is it on account of thy fortitude ? Be- 
hold thy calamities, 0 Prahlada, and yet thou seemest like 
one that is happy and tranquil ! 12 — Thus urged by Indra, the 
chief of the Daityas, endued with firmness and with deter- 
minate conclusions in respect of truth, replied unto the 
former in these sweet words indicative of great wisdom. 18 

“ 'Prahlada said, — He who is unacquainted with the origin 

And .the destruction of all created objects, is, in consequence 
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of such ignorance, stupified. He, however, who is conver- 
sant with these two things, is never stupified. 14 All kinds 
of entities and non-entities come into being or cease in 
consequence of their own nature. No kind of personal exer- 
tion is needed (for the production of such phenomena).* 15 
In the absence, therefore, of personal exertion, it is evident 
that no personal agent exists for the production of all this 
that we perceive. But though (in reality) the person (or 
the chit) never does anything, yet (through the influence of 
Ignorance) a consciousness in respect of agency overspreads 
itself on it. 10 He who regards himself as the doer of acts 
good or bad, possesses a wisdom that is vitiated. Such a 
person is, according to my judgment, unacquainted with the 
truth.*!" 17 If, 0 Chtkra, the being called person were really 
the actor, then all acts undertaken for his own benefit would 
certainly be crowned with success. None of those acts would 
be defeated. 18 Among even persons struggling their utmost 
the suspension of what is not desired and the occurrence of 
what is desired are nnt to be seen. What becomes then of 
personal exertion ? fl In the ease of some, we see that without 
any exertion on their part, what is not desired is suspended 
and what is desired is accomplished. This then must be the 
result of Nature. 20 Some persons again are seen to present 
extraordinary aspects, for though possessed of superior in- 
telligence they have to solicit wealth from others that are 
vulgar in features and endued with little intelligence. 21 
Indeed, when all qualities, good or bad, enter a person, 
urged by Nature, what ground is there for one to boast (of 
one's superior possessions)? 22 All these flow from Nature. 
This is my settled conclusion. Even Emancipation and know- 
ledge of self, according to mo, flow from the same source. 28 


• * Existence comes into being and ceases. Non-existence also comes 
into being and ceases. This is the grammatical construction. The 
words, of course, imply only the appearance and disappearance of all 
kinds of phenomena. — T. 

+ This refers to the theory set forth in the previous sections about 
the Soul’s real inactivity amidst its seeming activity in respect of all 




192 


MAHABHABATAv 


[Moktkadfiarmfy 


'“In this World all fruits, good or bad, that attach them- 
selves to persons, are regarded, as the result of acts. I shall 
now discourse to thee in full on the subject of acts. Listen to 
me. 84 As a crow, while eating some food, proclaims the pre- 
sence of that food (to the members of its species) by its 
reapeated cawing, after the same manner all our acts only 
proclaim the indications of Nature. fi He who is acquainted 
with only the transformations of Nature but not with Nature 
that is supreme and exists by herself, feels stupifaction in 
conseiuence of his ignorance. He, however, who undersands 
the difference between Nature and her transformations is 
never stupified. 20 All existent things have their origin in 
Nature. In consequence of ones certainty of conviction in 
this respect, one would never be affected by pride or arro- 
gance. 27 When I know what the origin is of all the ordi- 
nances of morality and when I am acquainted with the 
instability of all objects, I am incapable, O Cakra, of in- 
dulging in grief. All this is endued with an end. 8 * Without 
attachments, without pride, without desire and hope, freed 
from all bends, and dissociated from everything, I am passing 
my time in great happiness, engaged in beholding the appear- 
ance and disappearance of all created objects. 29 For one that 
is possessed of wisdom, that is self-restrained, that is con- 
tented, that is without desire and hope, and that beholds all 
things with the light of self-knowledge, no trouble or anxiety 
exists, 0 Cakra ! 3 ’ I have no affection or aversion for either 
Nature or her transformations. I do not behold any one now 
who is my foe nor any one who is mine own. 81 I do not, 
O Cakra, at any time covet either heaven, or this world, or 
the nether regions. It is not the case that there is no happt^ 
ness in understanding the Soul. But the Soul, being disso- 
ciated from everything, cannot enjoy felicity. Hence I desire 
nothing. 82 

“ ‘Cakra said, — Tell me the means, 0 Prahlada, by which 
this kind of wisdom may be attained and by which this kind 
of tranquillity may be made one’s own. I solicit thee ! — n 

“‘Prahlada said, — By simplicity, by heedfulness, by cleans- 
ing the Soul, by mastering the passions, and by waiting „ 



( 2 ) 


«nd by no means easy o! accomplishment. Many times longer than the 
Iliad, the Mahabharata, like a rolling stone, has gathered round it the 
eonceits of ages, till its modern form reflects all shades of Indian thought, 
and all phases of Indian life and character. With untiring interest the 
Indian people listen to its recital, and the great poem is to the whole 
mass of the Hindus both a pride and pleasure. 

Mr. Roy has had an arduous task ; but in seven years he has given to 
the public eight bulky volumes of his translation, and three more of 
similar size will bring his labors to an end. Such a work, of course, 
could not be done single-handed. Scholars, native and European, have 
aided him with their learning ; and native princes and legislatures have 
contributed to defray its cost. Lord Dufferin, when Governor-General, 
with the enlighted liberality of a statesman, evinced his interest in this 
undertaking by a monetary donation and by conferring in the name of 
his sovereign a marked and honorable distinction on its chief promoter. 

Some years since the Spectator referred to the importance of this 
work ; and if any of our readers care to possess the translation of the 
whole poem, we learn from Mr. Roy himself thar it can be ootained by 
application to him, No. 1 Raja Gooroo Dts»’ Street, Calcutta, for a sum 
but slightly in excess of its cost for postage. ‘‘The Hamilton Spectator, 
October 9, 1891.” 

PUBLICATION OF HINDOO SACRED BOOKS. 

Chicago, Oct. 14. — [Editor of The Tribune.] — I appeal to The 
Tribune to permit me tne use of its columns to direct the attention not 
only of scholars, orientalists, or others, out of mere readers of books, 
like myself, to a great literary undertaking in India which needs assis- 
tance to bring it to a deservedly successful issue, alike desirable in the 
interest of true literature and (tumble readers of good books. In Euiope 
aud America we have tract and Bioie societies for the diffusion of Cnris- 
tiaii knowledge. In Iudia there is the Indian equivalent of these in the 
Datavya-Bnarata-Karyalaya, a society for publishing and distributing 
Sanskrit texts. This society was founded by an unselfish, patriotic, 
enthusiastic Bengali, Pratap Chandra Roy, who has lately been honored 
by the Empress of India with the Order of Companion of the Star of 
India for his devotion to literary labors. The society of winch Mr. Roy 
is Secretary is bringiug out editions of sacred books of India — more 
especially the two great religious epics, the Ramayana and the Maha- 
bharata. Tne Ramayana is three times as big as Homer’s Iliad, aud 
the Mahabharata four times as big as the Ramayana. Homer’s Iliad and 
Odyssey have 30,000 lines. The Mahabharata has 220,000 lines, aud has 
in addition a supplement of 16,374 couplets. But it is not in biguesa 
alone that the sacred epics of Valmiki and_Vyasa excel. They eucbant 
by their wondrous story of ancient Aryan life, faith, and valor. Among 
much that is incredible and incongruous to modern ears, there is also (( n 
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livtly teaching of morale under a glorioue garment of poetry,” match- 
leu veracity, unsurpassable, tender, and touching episodes, and a per- 
fect storehouse of national antiquities, literature, and ethics. If we 
accept the creed of some scholars that the Indo-Germanic race, of which 
the German and English speaking people are the chief, are the descend- 
ants of the Aryan race, that must give interest and curiosity to our 
incursions into these Sanskrit scriptures, which open to us in widest 
vistas the whole life, beliefs, and deeds of our Aryan ancestry, in whose 
literature we have purhaps the earliest utterance of the race when it 
was in its intellectual infancy, and which were followed by the larger 
utterances which have aroused the interest and commanded the admira- 
tion of scholars in all civilized lands, and led to the formation of the 
learned oriental societies of America and other countries. The object of 
Mr. Hoy and his society is to “counteract” by these sacred books “the 
growing skepticism and irreligion of the age.” How curiously like the 
work of our Bible societies is that which this Hindoo society has set 
itself! Mr. Hoy seeks by the publication of Hindoo sacred books to 
withdraw his “countrymen and countrywomen from the perusal of the 
sensational literature of the present day in which, under the pretense of 
improvement, the plots and situations of fifth-rate French novels are 
introduced, vitiating the manly Aryan taste, and leaving no substaniai 
instruction behind.” From “the unhealthy excitement of this class of 
literature,” he seeks to turn his people “to contemplate the purity of 
Aryan society, the immutable truths of Aryan philosophy, the chivalry 
of Aryan princes and warriors, the masculine morality that guides tha 
conduct of men even in the most trying situations, and the bright 
examples of loyalty, constancy, and love which the Aryan poet describes 
witn a swelling heart.” The work to which Mr. Roy is now chiefly bend- 
ing his energies is the English translation of the Mahabbarata, which is 
being issued iu monthly parts, and over two thirds of which has already 
been published. Its success and rapid completion can be secured by an 
addition to its subscribers. Most of these publications are distributed 
free, but this translation is distributed partly free and partly at a price 
which places it within tlie reach of impecunious scholars. Applications 
should be made to the manager of the Datavya-Bharata-Karyalaya, Ho. 

1 R*ji G'»oroo D.tss street, Calcutta, British India. This is the first 
attempt at a complete translation of the Mahabbarata. It may be long, 
if ever, before any one ventures again to encounter such an herculean 
undertaking. The work will therefore be not only valuable for its con- 
tents, but also for its rarity, and will in time be sought after collectors. 

JAMES CHARLTON. 






